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9 tq i fo «g %a T: q£«Tfafa*3ts^cj fagfcs 

Sl^cRITiRSTsfanfa * *T«TW!?fl4Ul4<W 1 

>9 VO 

^ §rf;«rcorg*?n?su3*T^ ^sfe*H 

TF^ ^Tf>=4?H4TRT: ?Trq4tsfe*Tfofa5JT: u 

— 5TT*Oft: 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 


flteircqrcc®«il5ffl 

[ a$ fata at % safawa fta? ft sne 'aswrfaa fata-aai?’ % 

fear ft, fa aa^ wt faafa ‘at:’ aw 1, as 42 nx fwi ar aat fh ] 

*?af?aat wa^qagftaataia i 
Fa 5 aT*aTTaT<Ji^Faaat*q^qT 

sftsnTat aaaat aaa aaiFa 11 \ w 

aataaTnfa^taFaataara- 

e?aTfTiff gTanfaaqiaq^a 1 
5 TTia 3 TTaF<nfj<taaafa 3 ai^t 

«faiTT?i aaaaH aaa aaiFa 11 R 11 

m ataa^Fa wFaax sxaat g *st% 

atfST?aq 5 x*aTata$ax sxaxaxa 1 
awtFaax gFaFarfaaafasta: 

«ft 5 iTTat aaaaf Han aaiFa u\\\ 

atoxxgaxaarat arfeaaexaxax- 

aaiftiff qxavgfauaTFtaff =a 1 
Tfa: gafaft ^a^faqfit 

sxtsxxfax aaaat aaa aaxFa iuii 

gsax ata sxaat qFfa?*atax 

Isqx air! aafa aqFfataatax: i 
sxtaxfaa: q>aaat goxaoiax ^ 

sftfTT^t aaaaH aaa aaxFa \i H » 

a?ax aSrssxaFa at 5 xaat sxFasx 

jaf^ aax aaaat Fwa q^ataaa 1 
atfaa^qgoxFaxagataaxsx 

MtfTRat aaaaf aaa aaxFa u ^ 11 
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tft: xviii 


qftgsRtin 

toSTT niTTf?qi?Tq>^gqq^q^T: | 
a:gf5?aT wrq?ft fo*J sngsr^ 

«ft5Iir^i ^qqcff *m?T JTOlfa It \9 II 

UWT: smi?qqq*q g<s»S5Tm- 

f^tqqqm ^fsaT^flqsw: fcjrq I 
smHqsTqq^iqq jiterei g 

sft5TR5T ¥jqq?ff ScTcT *qifa II <2 II 

ii sflsircsigroaH nqmq u 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 


flpnwhn i: 

hiw «m f fefq^ fe qi qqr|, ftratfqraiqfoqm 

8 >wf|« 5 r wrsqfs ^ srw ff 1 1 ?qq 5 m % art? fgfa^ q ?qq>i |, f%?g 

******* *" f** 5 ™ * "** «* » “*« ^ WWWrt SJ^rt 
^r^wwbh” *** W* «ft *q% q*q|, q>*q ? qq ft* nm g 1 

^ ^ ^ * *» * W *jqm % * 1 * 1 ? « *q* '* q^. 

^ qrq % far 1 1 $& $ qfqif qg «raq qe5J 5 ^ 2 44 ^ 248 % ?q 

* qqmq fqqd | | ] 

qfqi^q qrfqqeq fprfq^qsrqq 5T«qq?qt 7 q?q 
?<75tf *<T q farT q q$ fcTJ^ qfqqtsfl q qjqf ( 
qtsf q oqqjqqw q qqiqTjq^ §:^qteq*qqiq 
fqqfa fqfqfqfi oqqqqq^q fqqaf rf qq^ || \ \\ 

f>T55 fqsqTfqq^ pqqjjqq qqq fqcqq^ 
qrqqrqi ^ qqqfsR: qqq: qrfqqTqq \ 
qqi*q »jqqT«i fq*jqqqqqq; qq^of f>R<JITqi 
f^gisq qtqqwj qTqgrqqq qqqqfj qq^ \[ 3 \\ 

5TSR STfoqq qfiqqqfqq SI55nf?fq^qt 
mi q^iqqw qrqqqqq q fqqq qq T fq | 

gq?j qqteqqw qrqfq SIST^I^ qfaq qtfjgfeq 

*»V 9?3*™ qqqqqqq fq?§r*q qqifq \\ 3 n 

fqfqiq q?qqq fq?5iqftqq |:^qkq?qqiq 
qierqf 5IT?q^q ?qfqqgqq qm qmrqrq [ 
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xviii 


qt qfq *qqqfq fqqq a<q&* q*q 5im 

S5t%*T fqsqqq fqqqqqqq q^fq qqifq II tt II 

o 

qq?t jfotsfq q*tf: qqfqqqqq: qsqqiqiqqg 
$eqfqt q qq?qi^ feq^ftqq^lfqsqq^^^q: I 
^*qt qH: ^35^3^ ?fq H3«JT: Nt 
q: fwfare qt>: gqqq*qn*% qq^ qqf^f II H i| 

qq: sftfqqqjfqq ^fqqT«pqqi?q^ I 
fqqq'tcqftTWqTqiqqTqqqqjgqil II ^ II 




Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 


gefa mn qfttra 

— 31*15* qHJ§q— 

[ 5T*g* 3fq> * faRtfa^T 5**1 ^1 qftqq feqt qqr g — 

1. *«3*Tf*qq: 

2. sftoa^a^srrfgfa: 

3. *^T*!f;qgT*qTfa: 

4. *grRIRf*sr?q: 

5. qqgqtRSTRqra^n:!*: 

o 

6. HMife'tq&r:, qg 55qqR jopsq % qqriftrq f%qr qqi 1 1 ] 

?. *03*lf**q>: 

if*— wssrfr^ (?) 

q**T— qfq° 161 

** ***T— 9, qfrK qo qo— 5, 3TCR So tfo— 30 
fefq — forft, 3tiqR-^o argqf i 

arc** 

a® **: ^qfiqogwTq 

STTfeqq ^f^rvrrft *??!* qq^qT^ fcqr5T 

qT(qT)qqf*— 

q^q *r»s® >jfr q^Hi qqqqqq^ i 
ii 

qqq^q qi^qo?^ *teq* q?qnr arfir**^ f^Ft^i^Twr^gr 
qqq^q arrqqq?^ qq^ 5%*qq qajrff* ^spRlfafe* 3qq^JT q4t- 
qq^ qgq^i qtqqqf qgqft 

q^ qgdf i 

q^qqmqq^ arg^qtq^f**^ n 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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xviii 


qq nfcqqT I 
^RTn^RsfeK qnffrof^ta:^) II 

fesqqTqrcq^qfq fep^qt'jfisnqmg i 
q'nqqrfq fqvrT^qferqrqjRnPiq#: n 

^T^TqT55Tq^^qT?-i ^ff^qi^fe HTgrTT: I 
qterst q(qq) qsft q q^rap^faos?^ u 


3TcT 

3T«rqT fag ^RPT g : sffeSPPiqTq Prt| R w KMW qtq% ^T I 
an^FI WcT fegfalfr, q 5T % % I q^qrpqq^q 1 | aqq f% f% 
qqqfq I qft(fq)q qtv5 qtq TvR fjfef Pqq I qqqqqi??5qiqqT | 
qrar— 

??qq w*5 *r*qq qqr Pnsq: q%feq: i 
qqr g^q ^q T ^r^qf =p$q: \\ 

qreDq] fqfeqqn?5 qtq qfareq nrqq i 

qfcqqrr 

qff 1 1 

fqqT'q 

qf q ; q snqn arferfsq qroqp| & snq §3 tt 1 1 ?qii q?q qq qiq 
?qg qgf 1 1 W5S & n*qg fqqqq?5 1 1 W5JTf*fep 

fa*qqR ? Pq^j fen 1 1 argof 1 1 gq-fesq qq^ q ^qqq q§ efe 
qqqfer |— 

“fojfo q^, qg^R* fenq^ ? qgfefeT-qgnqfqnrq^ 1 qsq^sn 

feqq^ ? q^qqT^FRT: q^qqqiqq^qqrqT: 1 q<«RT: qrr'nr: feqq^ ? 
STgsy^nFR^ I f>RTqt>R feqq^ ? q^qq^: q| 1 q3^^5T ^qqT: ? 
^grq^-qtqq^nfqq^-nqrPq^-qnTqqq l qggpr foqq^ ? 
^n^nfeqgqqsqrqfqnsqq^ 1 qgsnfeq feqqg ? qcnPq q^Rnfq 1 
3Tg> ^nr: feqq^ ? aTST^qTqpqnsqqq; I nHT^TpT feggqi 
qfeqt q 1 qfaqt q^qqr ? qnf #trt g^rq ^iqq ferrq fof^pnt 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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qMqftjqT qgt q^Tfq %fq I q^T^Bt foqsf^ ? 3Rq$,q?nq- 
qqqqqTq^ I q^TTBt f^qq^ ? 3Rq($)q srrqjRTq^ I 3qT55TBt 
foqq^ ? qqlqqTfqqqqqqiqq; i qqqts fq;qqq ? 3Rq$)qqft- 
qRT^ i qcnfq q^RqqTqqqifq— ” 

?q 5H*R qoB-qTqqt fqrq-%q qm % qqtq; ^q % qqff qf I, 
q? qqrar qqr 1 1 sn*t q^qife arfa^q; qqi q; foit fqsq gr^T 
qRqfaqtqq aqfe qt fafq qqjf f sftR ?qm 3Tlfe qq fa^FT f I 
q f q q^q' |, 3T<q: Mq qqqtqt fqqqq^ qrq qft ft qrqt i 

2. «ftq>I55ga>33ITfqfq: 

qBqqi'jqifqfq 

q?q HRU— 3621 

qq ^m—l— 23, qfrH Ro q«— 16, 3T5R Ro Ro— 34 

3miR— %o qqo, fofq— ffaift, ^jf ( 

RR*q 


& qq: MtqBqqqq 

qqfftfqfqqqqfqqfoqiqT 

qtqqrsRqgqqqt faq^q i 
qqi? qqr qqqqTfqqq faqR! 

q*q qq: q^qqmfqqsqRt u 

qqrq sitqs' qiq qqiqt jqrfs^ i 
qqT^qTq qBqqqqqqsqq II 

qfcq q<sn*T5qq ^qqqsrfe qqq^ i 
q^qyq qq: fqqT qtqq^q stor^ii 

qtqq?q q^qRi qrqiq*q q qfqqq: i 
to;qT3 q<R RtrB qqqrsRiq;tsfq q^ n ?fq i 

qqt q?q?qiq jqfq; i q«q q— 

^qpf qq?Tqt q-q^qn qqt q%^ ufq i 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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qh xviii 


cTcft |>qf^ I OTT ^ — 

RTqqft -qfcq^q &ftc err^fq^ i 
?R rr srfqfq qfqq ^qqrqqq; n ?fq i 

m RRqR:— 

q«TT fg gRqm RrfaqT: qqqqRqi: I 
cT^TTS^' RTqfqiRTfq ^ fes^q cffiw II 5% I 

3Rf 

qq:— 3$-qsqqfq qqqqgqRq q^rqtq^qtqfqs ?st ^ qq $qrfq~t Jr 
qq sF^qft Jr qq qqfqfe % qq^s qqqrq'g q Jr far? sqq: p 
g ? 5 ^ 5 ft: qqq^ qqqqrqqqqr ht Jr qg qqft qq q^rqqqqtq 
3tt: i ?% i srqrcrc jq: ^grqf^qrq q&j i qq: f qi«f: qqqrqi^qrfq 
qfeqr qpsru&n fqqgqqq^ %i fqR&j i qqT— 

^rqqr^fqtr^qifq: g;qfqrqT qq^j^ i 
qTfFR qq?q qqRTR qfq fa?q^ II 5% I 

g#rrJR qqsr: qqq?qT qqR, Jr i 

rrtr gqqT qr?g qiqlqTq^ fqq^ u 

qT qrqqqTT q?«lT fqq^SR qfq: I 
argqq-qqicqrq qq? qm fqfqR^ i 
qrqr &&sn qqT qq^q^q q^ jq: iufq i 

fqqrqrqifqfq qqqq^frq qq qqT I 

o o 

qqast whr: qqqqrqqrqq^ 11 

gfcqqtT 

5% qqqq: sfrfRqq^q ^snfNfa: qqm: i 

fqq^q 

q? q-q qrqr aRpfssq qqsqrg ^tTR & qqqrq |qT 1 1 q>q- 
^qq> qqqq^ q^T fqfq qfqq 1 1 <rtt % *q Jr fgq fqqiq 
qq fq&T |, qq% qR 1 1 q*f;q sqq: sjs 1 1 qgT qq sr 
? q srqiR 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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I??* q?q qftqa 


q^qfe, ST^TH, q^FTiq, ^PT^q, qfqfaffe, <RJ^qiq, 
qq Tqsq fc q Rq, qrrqqT#qrTq^fqqH qqqqiq^q, qq^T- 
f&qqsq, qq^qqqfelqqT fq^qq, qpqTsrfw, qraqiq afcc *qqTqq$TR5q, 
7 *qqq?Rwrq, snqqr, qn^qT, s^qtaqi i sfq airfqqtq: i 

3;5rTsrR*q, fafrq’J^^srT, sqqqT, 3® t nqfiFPn'> qqtoq^qrqq, 
fq^qqqfq^srnqqq^jqqT, fwqqtqrfqtqqT'prq, qsqis-qfo, qi^qnsw- 
c^jfr, qrrqqi^^qr, qirfa<ji£p q-qqp gq: qrc^RT q^qT-jqtqqTfe, 
eroTqq, qqRRqre, fqpn: qqqtqT ^Tfo qrs, fqqsfq \ 

q^ qgfq 'Rqifqpq^RRT % argqR fe# *\i |, ^qT spqqnrc % 
qR*q 3 fft f«^T | I 



q;q— q^qq^qqTfq 


( qqjq^qifqFq: ) 


3*q qqqi— 243 

qq qwT— 33, qFq> q« qo— 12 , 3?sr sj<> qo — 20 
anqre— -ft® qq°, f«fq— ^qqrqft, yq i 


s»R*q 


2 


3jo qq: srtq*qq'*Tq l 3S> sn: | 'qtqg'^rqtqqsqqq^q^qqiq^rq 

q^qq?nqTqqTqq+<fq qq: 1 1 qq?% qqt qq- 1 q^qi^ cqt qq^qifq 
^rqqqrq srqte *r i 

o 

q^q qqrfsqqqTq qqRqfa q: *qq^ 1 
q^jjq' q^qqT^q qqm ?nqqqq: » 

sqtq^r q^r^rq 3Tfoqfaspqfa?r i 
q^?qqfqqq^Tq qRnq ^qqt q q: w 


qrq^qt q^f^Tf^-qF^^q^qq-qqT: i 

qq> qq: n 


as> ^qqiqq^T: qqqqL RrqrqsjsUm i srfeqiqq^q ?pqqt qiq^q; i 


sqtqTRqgq^TTq |qq^ tgqfaqq; i 
qqqr ^qqpqTq qjqq^r qqfqq; ftqq: II 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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xviii 


3FrT 

2 <p 2 2 qjqq 2 tftqq 2 g 2 gq 2 <£' 2 qz 2 qg 2 

q^ 1 2 q$T 2 qqTqfaqRqTSTq^frqfq qf? 2 qqqTqraqq^pj^gqqTg 1 
** 2 STTqfcq 2 % 2 sff 2 &R 2 gt 2 fg 2 g 2 2 ftift 2 

fqfr 2 fgfq 2 | 2 q53 2 ?qrfT I 3S *q<q 2 ?qrf^ 2 qqq$RT$Tqqq- 

qqfa5rTqfcqT5Tq£qR3Tq;qTfqqqTqzia3' qfe qqq 7£[qj 

^rq'fqfe *T sprsg?^ qqq qqq qspq fqqq fqSTq qifqqjqq qq 

qqq?qrqt q qqforcqqT *K§ 3 sipft qgrcqq qq?g g 2 ^2 

^T II q^qgrc^T, v mT wr?R^:, q^qq^f q^f^ 

amfafc: sqqrcR faqqfq^ 1 

gfeqqq 

5% ^fq^q^qqqjqq^qqTrqfq: qqTg: I 

fw»r 

q?> q^q qt strit sriq^q qqsqre ^qrw % snq gsq 1 1 ?q£r qqsqqr 

* & I > & fr ? 3 ^feqi |, aft srfofofopR ^ 

5I^tq ftqt | I 1 *f 25 qq qq> qg RTfqfq | | 375 3 q*jf Jj 

'q^qq^q^T^rq’ qrq % qqqj fe^T qqr I, q^ ^qij qgt fqqq- 
q*3 qqf qrt tit I, 3ft SRfJ JRq? % arf?gq qqf q | I fa* 2 qqt q 
'qqtq^TTcqqqgfq qqie’ fqqq 1 1 ^qq %q*s 5 ^qj 1 1 ^ qpj; 
qfqs i, Jr $0 qg I | q?q qq fefaqq^ 1036 qqg fo^T |, 3ft 
^TT^t qqq; qqtq ^tqr 1 1 


RT qq q>q ?q qqnq |— 

q^qqrqTqqr, q^ftqq, qqrqreq, q^f^siq, yqrfq^iq, 
q^qfqgiq, 3iqq^qq%5r, afq^rq, q^qq-q^qrPqqfe, ^sifqfq^qt- 
^q» ^qtqqt Rq-IJSRTq fqqqq; 3f>7: qqqqq; q qjTqrq- 

q^qfq, q?qqqq, Rtq^R Rrerfq, qrqqqqr i ?fq arrfqqtq: i 

qrqvqqs afk qqqq* 3 q^^rfqfRqrqqr, qfwqqqrq; 
^fqqiqrqqT, qqr^qqqrRq, ar^qrcr, srfcpfo i q^Rrfqqtqt 
f5cfa: 1 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 


It 


qwi qftqn 

snfqqqftfq^frpq^-'l tfeH E Pf s I?5<'1dl' c ^IT I T, qqicT °Fqq qiqqT 

Sffa sett#!: l 

q?qqq, qfo-qr^qq, q^q^qq, qq>TfTR qprr, tnqqqq, qlsrfq- 
qSTT, ^rr^T^, 3TT5Tta[T?, 5raT«T^qT3, faqqq I ^ 5PH % qjqR qqt 

% *$ ?q qsfq Jr q^ 1 1 
4. qsqRq?qfqq;6r: 

q*q — q^qRqjqfqq-q: 

^WT-^TFTcRfecT 
H$W— 5.22 

qqqqqT— 1-9, qfrfi So qo— 8, 3TSR qo qo — 127 
armiT— cTTfqq, fafq— ^rft, gq i 

SIR** 

qq: srtqqsqqTTq 

qqfq qqfq qrFqiqq^qTgqqs: 

qqqgfqqfqqftqqqiq : q q/i: i 
^fpfqfqri fqfqq ?tq qq 

fq^qq^qqqr qqqpq^q^q^ u 

m gFqrqmq qfcqrfeqT fqqrqqm qswTwmqtfq qqqq: 
qqrqq^ qftfqqfqJrq q qqqqtqrrq^ $fqsrqrqf: i qq; q— 
[q] qg: qftfqqfcftfq i q*q% q qftfq^ fasrq qq q^fqq;qr qq 
qq: qqiqsq ^ \ an^ jq^Tf:— q?qT^TfoqTqqraq fqqT ?pqfqq- 
qTf^' q^(^t) | qqq qTqqfwqTfq$qq*qqm>qq^qqT- 
?qq^pq toRr. srqq?q ffq qq% srfqqren% \ q|q^— 

fq^Tq fqsq^q?q sftq «flqT aqq^t i 
qn?qiqt %q qqisq: q*q=q: qsratqq: n ffq i 

3i?q 

rr^qfe q%tfqfqfq q^r^q qjqsq^ i JrqqT <qgqfe%fq 

qgfq^qqq^fqqqq Jra^T qqq'r i Tqqi qtsqT iftfq ^q^fq Jrqqr- 

o 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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xviii 


fsppr., 3T q ^feT^T I *Tlfo^fafa 

g^qi^T q^fq^qT got: ^sqr 1 SfqqT qifoqfafq' I ^T ^ 

q^qfq^qT ijfe^T^ife^FcT II ^Fq RH^sit FqqSi: II 

q?goqFiT^?5T qqqiqrtFq 

^3=ifT^;qfq5T?tq:TiIT^qTR^ I 
^^T?5 qcfaqqt f^cTFT 

qfqtFqqfcreFq^ fqqq qteHJ II 

gfawi 

^eRIfsr gfsqqq qft 1 1 “%fa Wit ttw. ft&r." 

?q stqrre \vs fa&ff ararerc gfarenq 1 1 

fqq^'JT 

3fi| 1F3 ^T^fiq 3?fa^qT3q ^T3RT^ & HTH f^T I, 3^ qtFqqt- 
*fqR q?q spt arq^q sFsth qfcqqq |, F^r^r^r faftig q?f vt ^ 
oznm 1 1 ^ *,$ m am^ srfag^ |, qqtq qrqf qj* 
qr^ 1 1 q^q;R qq qro q-«i R q>fr qfr sqqi 1 1 fqsqqt arg^r? & 

qT 5TT5T §3TT fa q| fPl 3«nq<rcF«Tcf qft | I qF«R ^ >ft 

q?q sqqtqt | aft* g^r 1 1 

5. vmq?ft^51*§5tTq?3RT3r 

q;q— qqq^r^irgqnq^qT^ 

3qqT— 3/359 

q^ASHT— 1-56, qf35 Hoqo — 10, 3JSTC Ho qo— 116 

3ireR-qT?qq, fofq— srrqtq foift, gpf i 


SK*3 


qq^^o^qjoi^ 

aqsqicft wqi^ Fq^sroiq qra q*rc Fq^fq ?q, ?*> qr ^qqiqq?RT8iT- 

3 T gTqqqfq^q^[T]q: qpi qtqfqqqq- 

sqm^t ^ra3^5R1^3*PT^ I ‘W ^ Fqqqspmft 

qiq sqst qqqjqqqmsqT t^qq *qq^ q^qt q^i|qiq^ : ss n3 : 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 


I^'vr qftqq 
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^RTRTTqq: I q q qaqqiltkf)q?q: gvftq?qq qqqq: q q q t an q i- 

O O 

qq: i m fqqqqqrq: qgt qqiqq; qqqiqTqqi^ qqqq: g^q: 
qf^q^nq: SRq^qqrf— qqqf qq ^Tq^qrfq^qi qq%¥q aqqH:, 
^tqif qtfqq^qkqtq qqifq i qjq qqi qqqq; q^fsq q;q qfqqqcq 
qqq^ qq RT^t qq *qq WT^ | 


3t?H 


qift^T qi sqqjfqqr qqfq i qfe 
qppqqfq qqgst q^qr f*qqq qqqq; i q^'mqiq^sjfq i qqrqfqqr 
qqfq i q^q #¥ qjqsq:(5q) i qfe qqqqqfq qfaqt qn^r 
qnqfq q^qsR: 1 


gfcqqq 

qqq?qi: *%qmT q«r«53qqf?Rtq: qqrq: II 


fqq^q 

qf q?q Tlfcqq qfa^Tqq qTSqtf % qqssq |3TT I | ^qqn 

q T q q;q % qifT feqqqqq q “qqqqt^qiqj qqi?55qq?qstq>l" 

sfqqt Jr qqr arfcqq gfsqqq “qqqqrT: *krqr qq^qq^R” qf qm 
fe?qT|, foqj q55q?q% qTf ft gs q^ "qqqqt^qT^qrq^M:'’ 
iwT 1 1 qqqq: qft ^qq;T qreqfqq? qiq 1 1 faq^t gfe fqqqq^g qqi 
3rqT?qT gftqqqsff *t qt ftqt |, qf stqq qft Jj^q-q 1 1 fq# fefq 
qqqq sqqtq ftqift | aftT qTRT qufq q*f?q |, qT aqrqRq q; 
fqqqf ?T fqqm qt qT^q q^t | I ?q q^RSKfq qt qft q?|T 
qT qq?qT i 


*iRRqqr ^ qqtfq-^qT ?RT % RRtq q ft <?t qf|— fqqqsPTTq 
qiqqr qgt q?t TRT q^q^q it q^qaq fqqT, qq?rqqqtqf3qqgt 
qqqif qqTqq «£t 5Rq it qiqr aftR qJfT— qq % qqqt RTiRSTT % feq 
qqT q^ ? qqqTf % qq aqqq^q fqjqT, qqt qqqrq; ^ q?qq qfRfeqqr 
fqqjqt qk qtq qfTW ^ gq: m q sjfqg ft q? i ssit qq% 
wqre Jr ?qq ( qqtqT ) ft% qqT, q?fft qrffft fm it qfgqR 
fqt <r qyq fqqT afR qqt ^ fq^qrqMTqRTqt fqqqqi q^qtkt 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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*ft: xviii 


qfaqfq^qqeTqfsqfiiqqT m^nrr argi^^r ^ftt- 
q^JpRT Ttst =3<J3T iRWRT ^qT^HT^ViT^RT5f# ^?T|f I WTFj; 
^ M STT<JR5TT $ fo*t 3qt % qiqq ^T 3q^T feqT | 


fqqqq?g 


qf^ qiqq qq qq; sfsr =rqrqT |, fqqqSt araRR gftqqqtT* 
?q qq>R |— 


fq^^qT^Tq>TT^t ^T^m^TWgt^qFcT: FFTH: 

mqqiq^^t fsata: 

q^-q'jqqqssFqqtq: 

qqqq^q^rgq: 

qjqqeq: q^q: 

qsnrq^w: qgq: 

^R^T^qqglfVqqqr. qTqqqsq: qqTFffqfq 


qq 


» 


5 

6 
8 
9 

9 

10 
10 


?q% srrc “amfaqTq aqsqrfq’' ^ qR fqrr qTqqfqqrr qqrqT 
faqqft fqqqq?g ^q sffr |— 


qnf^fqfq: 

ar^qqqsqiqq^ 

^Tif?qqjqq3qTqq^ 

q^fe^qqqrqq^ 

qgq5Tqo^-qg:qqTfqq^qTqqT-q^n^TfqqTSR^ 

q^qrfqiqq^ 

q^qraqiqq^ 

qtatrRq^qq qiqrtqwqqiqq^ 
qqq?qi: ^TCT-qqpqrfqgrq^m*?qTq^ 
q^rqt^l+cqoqT^jqiq^ 

3?qqq-qqqqRqt 

qgiqj^: 

S3 

q^Rrsrqtq-qqs^: 
qqq?qr qqq^qqq 
qqqqfaqte^q: 


qq 

11 

n 

13 

qq 

14 

it 

15 

it 

15 

it 

25 

11 

29 

u 

31 

n 

39 

it 

41 

ft 

42 

tt 

43 

n 

46 

!* 

48 

It 

49 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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q^sqfrqMq>*q: 



6. RWl faah fc g i; 


affcnr qft®i% | 'r^tftst’ i %$\ & faw snfe Cm't 1 1 
53% iwr % %s n|T 5 ^qf % siq^-srqif argvrc |, fos fas 3 ^ ^ 
f%3 ^q if ^rqrr faRT | ? sr 3 qrr fast srsner 

% 14 fas^iq^ % sq^Jiff °FT 3rR 3T3 & 3q«53 foqT 1 1 irafq 

53 v*n qn - 3 fsra qfrqq 53 'eft: 1 efa> 4 qg 20 q* I 3% |, 
fang qis^f % snq^ q* 53 sgiRR %t 51*33 ^ if gqfaqT 
SPPTfeffi *R *| f I 


^nTtfa^fa^ST: 


qqnr ; 5**a— 


5T?ftqTqqtif5T3^3q5*«iqt^T*^qiTTTqq3t>iff('iif) sn^Rf qgqq?%t£R 
qfaRT q^r^stq^r: 1 


srsnTf«3*a— 



^5fqi**u— 


ffoqpqfafafqgt SRfafTRSR: | 
RT^fafaqR: sftfRt ^55fqT^3 Rfaflf II 


*fqgR?q— 


sRqtqfa’jrrqqft i 

i^n srqqRT^i tfwgfar RTfasg 11 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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xviii 


f>OTTTgmf<m— 

fWiraW qoSTSft qifqqsqin | 

fqqfq’ fcTW^T ^TclT q*RTt qqq*Eq: I 
§:qftqRqqTq*3 fraqigroq qqTfqq^ II 


a^qTqrcm— 

fqqfqqq^q qnft q^qratfqqiqqT i 
q^sqr qtqqirSq ^ifarf ?T*|q 5 || 

q$qT*H— 

fqqfaqq? qfq^qqiqT qqifRlIWq qjftar: I 


^fTqT5RUT— 

FrqhwinqrTT^q^q^sqjTT^q:!^ w^qRqTqn^qqtoqrsqi^r- 
STfqqTfqfa ^qj?!: I 

vHiqnfv — 

Frqf'q^^ km\ anfe^rfe?!^- 

fq^qqT fqfqqGeq q^facfl- ^TgqqiitqTq^qqTqt i trqq qqsq 
qfafqq?zr qqfcj, fgqTqT =qqj qq^qqrqT 3RT^f q^qfqqT- 
fo^qqtfq ql'»nqT?qq fqra i 


fq^qT^Tq>q— 

fqqfaqi^qftaq^qqt^ ^ q^RqRqq^qq qq^ qq 
fq^qi^qq Ifara^ i 


qt^q; amt qRqgqqt qqq; i 
qqiTCra^T^ fq^qiqiqq qfqqg; 11 



Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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fqqfaqsrc«Tqtfqqq:*q qfaqq qq^fa qqqsfiqqT qqg, fNfcrc«TT?ni|5r- 
t^?TT rr#^cftfcT Riqp: | 

l[#q f^qqq'^^T^T 31^17^1^ cliq^ qt<3^ sTC^ i 

3?itS«R?^ *R*TTGT TqqqT 3?T^Jrf^ f?T;flT»T: I 

m?re:— 

IT# 7!tT) 3T‘q?rfr faifaq q ^T^T I 

NO O 

qqm^iqTRq^rq ^ qteitg n 

trsftqqqqt foq I 

qq>w itfiF^;? qiqro qrq^g gqt: ii 

spq qrqfo STSSfaq HTrlfe: qqq$rl% II 


qma(?)qTTq$3Tf^qqTfqqq srfq err qTq^qqrefqqfq^sFqj 
qtrt iTr^isTqqql^Tqi I 

^|5T«f5^q: 

qiTTftTTFTT aft^Rqqrqf^TfTT pqqqti|qg I 3RTIR# q q^TTf?!?# 
qqrfrqqqTqqT fa^qrqfe^ra mfcr i sq^mi fag: 
[qfTT]fe^rq qifq i qrafag: gq^qc%q fqfaq: qg qH#qfaqTq;n; 
afrfRqqtfof^q: g^irafarfarTfar: qgqTfTq;fa fwg gqqq- 
^Tqqrg I fatfPT afl^TTt q*RTt fonts'# R*q (rq??qqT=T: I q TpTRq- 
F^rng i q^?q qf | qr ^qrqsRTfq qTqqtfqFqqsTqqnfq i 
qTqqrqqTqTqg i 

R^qqFgfafq ?TTqfqiq qqqffaq qsqfa qq'qqviqiFFqqTfo^fq, 
3Tl^Rq^q#q qpj sfa^g gqfqqTqcqq | 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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tfh xviii 


Ft:^t^t i si^^ssfl^crq^ fafrorct^q)^ i ajg^t 
\ *Gi*P§®3t*[fcT qi^faqq: i ^Tf^nqi faq^ i 
(STfa) ?Tqt i 3TST* SEnqSTCTfllil =q qrafe 515? Sfrftfa 

gw fq-fq; i 

m \ fop 9«fq?qmqqqT qte&j, ^i^Twrq ll 

u ?F? fnqTFe^tql5T: w 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 


Gffcg cio^ gisrai?! ® nftgg 

( ) 

— TOTOft 55T5T— 


[ w whfo % span'fT **:’ 3 w mzw m qftqq sre^r v& *n swig f^ T 
^ *** t 1 Sfffr aw q sregq fqq«r Sr vwnRiaT % wanr Sr srcfeq jn^ramf , *qq?t 
??i?rr cr^rr 4m Sr qw argqasq erffn *t forcor sr ?g q foq T n*rr 1 1 m«r S m^as- 
<w^^TOfiwqf«Ran^Pw fasrci Km ftttavrif * T 

$ f^JTT | I ] 

cT'-^ft ^ ^*F«5q^f^ 'FT ^TR 3RRJT | I spt aTjJvTC- 

***** ^ ^ ** ^T '3fT?fT I I cfte gnjf ^ ^ ^ qqfwr q R 
^TT*TT *T IW ^TcTT |, $ |— foqRRT, qqfcRT, qtJRFq afh: 3TgfRqRq?=y I ajjJrTC- 

* m * * S'K ata gqftnnr i~^^r, afk anugwr i *| surras, 

^TRcf^ JIT qtOHt^, q\*Rfq 3jft *5*51?* TgT 3TRT | I SH^faqr ferqf 

^ <Pff «fto qqfqqHt qR ^ *T 5RR fan | | % 

JTr5r?rq qT qvqqR q>t ^^‘^TT'T, tFJRR, q>RqqjqR 3jfT qtRqR I JTRqR qq 
^ * *<#*** qr qqfq % % q^q ^ qq ^ ^ q^ *j 

fTO STTcir |, q^ V^TOTH afa tf^qR ^T qRqRq sq^f Jf «gf |3TT |, q§ 

$ 1 *”* W ^wqwaf^ % fqqq ^ oqrrq^cfF q>> ^sBR $$pft qrRqqsiR 
% ^q q qfrq^qqr vt q^> i 

qfq q^jf q fqqs qqSRqR^ qq q*£R qy 5 gq^gq ^q T | ( ^ 

qqftfqq *to>T<q qq.'ifrR f i ?qq^ arffqii gfom Sf “srq^T-qT^rfqq^t^” ^t 
IT qr ^ C^T I % q| ?rqq?q | | q|5 rf *j ^cTR, Ursq^PT qq 

^ r * ftw* I I ^teigw * ift ft “qwfq^5r«Tt^^q. 
TR ” ^ T I 1 ^ ®T^ ^T^T qriffefqqf % qiq % 


1- Kalacakratantra and Other Texts, ed. Raghuvira and Lokesh Chandra, Shata- 
pitaka Sr. 69, IAIC, New Delhi, 1966, A Critical Edition of Srikalacakratant- 
raraja, ed, B. Benerjee, The Asiatic Society, Calcutta, 1985, 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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tft: xviii 


qqqsq gtqt 1 1 fqqqqqiqR qq a??q a^to sitter ^ anfc^, qSTTfeqg afft 
q^TR % qTq & 33[q qRcf | I qR^qqR qt 2tqT faq^SPir qt jfaiqT “*T5S- 
qRTjjqiftoqT ^qqTqqqq-qTTqitqTm 5l?qqTg%mqi faiRSTOim^” 3f qg ST^q 
ftcn | fq> ?qqq feqq^q qqq-q iw, faqqT anfefg % ^q q *5qqT«r g^T 1 1 
qqqT qgt qTSRqqR % 3 qqfqq 1 1 qqq?q % qqq qq qq q ? qt % stq-i-q-qf 

q q^q fqq^ |, frpRT qqg q> fqqT qqr 1 1 I 

q»T55qa;q?q qs ?qft qR5 q?qq Si qq?ysq snmft 

qra^qqwr 

$qT fq qqqRT qr qqT | ^q% qt qsrtfaq q^q qqqfqq fr q% 1 1 
arq: ?q^t q^§q q qqq®q qtqqiafr qr fq*qR Sr Tqq^q qt atTq^qqqT 
qgt 1 1 l^q sfte q^qf ^ sirr qiqqt w q^qq % aRtfq ?qqt 

^TR^qf qiq^iqf qt ^qqT ft qT qqt 1 1 ^q sftqqT ^ q^qqq 'qt ;1 q fqfq ? q qqgrqql 

qq jfqqjTqqf q qqqsq ?qqt mqqrafr qt ^qqT qt q || 2 i 

qqqgarqfqqt^T : fqqqqqi 

qyqqqq^q qr t*q qiq qgt stqT qqqsq glqt 1 1 stai«i q ?qqt tfr atqsp 
q??q qig^Ttr gq^sq I 1 i qg qiqqqq^q ql fq^qq stqT 1 1 ?qq> stqiqR 
f?qtq qrfcq ^ftq 1 1 ?qqi qRsfofqqf q qferqifeq qtqiq^t qqiq qt sfq 
q?r a??q qfqqf 'jq qff 1 1 qfqqq^ stfqqf Sr q§q qsq qq qt ft stqr sra 
gtqt 1 1 qqq qsq qq qt yn sut^t qr^t qft qq qiq qfq 1 1 %% stqT q ; q qT 
qqtfqq q^q^q q jq qsq qq ?t qrqf % qqifqq gt qqT | ‘ i 

qiqqqiqqR 

^q q ? q ^> ^qfqqT n qt 1 2 qt qqis?t ^ qfqs qiqiq siqqiqT 1 1 
? q w $1 crq qiq q^f q qtf fqfq qfqqrfsq qtqiq^t qiq qqrq q qqqsq 
gtqt | s 1 

1 . qq qte qqq qq§-qiq-!, qqi ?q qfqq ^ ‘^fr-* q fqfqq qqf q q’lltq qrqfqqf 1 

2. qt:, qq?-4, qo 56-57 

3. qt:, afq-4, q° 58-59 

4. feqqspTT, qiq l qq 2, %?sfq fq*qqt fqqi qR^iq ( q^ftq qR 

qqqqqiqtq | ) i 

5. The Asiatic Society of Bengal, MS. No. 96. 
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sfa qq* tctsqq jrt qfrsra 

UT q?T<3q3>qiqqfqfa 

tfH^T^lT^cr pRfRq q?T5Rq5q?q qft qiqqfqpq <Tl Tfacl %% q*q eft ^T-^tn 
tfr$a qr|fefqm «ft ^rqr fqqqt 1 1 qq qiqqqq^q % q'q^ q ^qq?r 

q^q qfr |3 tt 1 1 ?q*ft qq? sifa etqqt fqqqfqsqssq % 3 *qq?iqq q ^ eft qqqi 
fq^qt I 1 qqr qq; qpq ^<ti^ 3 qqfaqq qqifqq qpjffofq qq^jqq z\m *$q?ft q 
gq^sq | 2 i qwrqq: ?qt qfq sft qTsqfcq ?qqq ttf'twz fqqrfqrq sftqqj % 

eft I, fqqqt qfq TP^q 3Tfq%<sTT<3q $ qq^sq I 3 1 

qq^qargsnfqfq 

qq.qqq^qTrqfq <r qqf?q Jl qq*req q^ qq? RTR qfq I, fqq^Ft qqqr ^q 
fa<ft 1 1 ?q q;qqr % $^q? q?r qiq 3T?qq 1 1 ?qq?> qfq err^n qq^iqq, 
qjTsqT^ q qq^sq | 4 i 

^qaqgHTfcnPqqq 

qq: qqsqq^q q sqifqq q?t qqq qmqt qqqsq I, fqqq q?l qq?Tfcrq 
^ qRR q^ qqq-q 1 1 ?qq?t qq? sqqrq qpq q<?ftq 3?^^T^q qnsqRi ir 
qqqsq | 5 6 » 

q?T55q^rqqqq«TR«ft 

«fte q^qf it q?qf q? qq ii qiq: qqt qqq q^qf q?t qrTfqqf qif qiqt 1 1 
qpqrfwfq qq^qf q qRqtqq^ q?"t q^q? stfqqf fq?? qrqt 1 1 q?^*?^ % qiqfrqq 
f q qRaft q?T qt qq?^q qrqjft-qqff it str | qqT qqq? ^q it qt ?qq?t qfo fq^ 
qnqt |° i 

q>T55^a?q?qqRq^ 

spRRisRRq % q?q qq qRqt ^ q^qs qq? fq^T qiw q-q q> rtr 1 1 
q^ ^qrw 3? Ppqt sqfqiqq qq§ sft qpq |, Pqqq?t qrssftfq^q srfq RT^ftq qfq^^qq 
q?T5qtf % RTR | 7 I 

1. Catalogue of Sanskrit MSS in Tokyo University Library, No. 100 II 

2. qfq-5 

3. Reel No. E. 1405/5 

4. 311511 ?$$ fe, qo qfq-245 

5. TT^Ilq qprluqiwq ^rsqiof, 55qq qo 5.152, qq-16 

6. IASWR. MBB. 11-8 

7. Reel No. H. 216/19 
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«ft: xviii 


qR°Tt § cft?RT q?q ^T^^I^SfRolt RTFT 

ftRT | I q^ qfa qt Tietq 3rfq3<sH55q qRRif if % *q if qqf&T f 1 | 

qfi^i^Tfiqgfa 

?*T $frfa *T f^FRlR qfa sqwsq 1 1 qrEaq qq3qT<J^ % fati sqfrfiqq 

*ra$ *r 1 1 **ret qrf*tfq^q qfa Tpsftq 3Tfq3§Ryq if stth | 2 1 

q>T«gf;qo35y 

Sf> q ? «T qq55^q*FR % q<J355 if qrqfrqq | | afqqTRR *TR fqrpqq fqsq?q- 

qfqiq^f if pqj qfqqsr %m f 3 4 5 6 1 qogvs if qiqOtm si?q qjqt if qt pqq q'q^q 

|3TT I 1 

fotfsretaT 

q§ an^Tq qiTfqiq qft qn^^rp^ if q*qg itotfsr q^ ?fqq efc.T q^ 1 1 

snqrq *rrctqrc wbtof* % qfas an^nf ^ 1 qts ^fa^raqrR qq^qapqrq 

( qjfqg =< jr ) % ;nq if qt 1 1 ^q sfq;T q?*r q?t qt-efta qiqqqtf qqqsq |, 

fqq% 3qqR q^ ?qq;T qqtfqq q?qR«r vfr qq;r%q gsrr f 4 1 

^vtfsrfecqort 

itotfsiqTft qq; p^t qP^R StqTT ifq^fecqan stir ^fqf 1 1 p% 
^qfqqr RT^R ^t^RFF? f I p fecqoff q;q spf trqr qVf^f qiqqq Rf^Rlftf^ 
RtRiqft, qqp if RTR f 3 | 

italfqfttfsiqq 

TT^ftq srfq&RRq % ^qfqqf Jr pqq R^tq fq^qr 1 1 tRqqq: q^ qt 
^fsT qT ft q?tf fe r q°Tt q?*r f, qrqfq q^ qqffaf p if ft stir f 0 1 


1. Reel No. D, 25/4, Reel No. D. 22/23 

2. Reel No. G. 43/20 

3. fasqRq>TR;sr-q° 83, *no aff<> o\ 0 109, qffer, 1972 

4. mqsRR RtfRPE?* qfftR-XC, «fft<n, 1941 

5. The Asiatic Society of Bengal, MS No. 92, Folios- 10. 

6. TIKffq qfq^naq, «qq q° 3/363, qq qo 23. 
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ft 3qK5«l en^sFcf^ *t flfgfaeT Slf^e* 

ZWrK *TTff?q % BffefftrT; SRftq *TReftq 3?T=qRf ft qqa^effq % faepfi 
tT^SfcT 3ffo **ff # T^TT *t, 3ft 3fR TO HSfef if ETTFT qff ^ | 

tot tftsrgqre *r frost 1 1 ct«tt eR*pc it sq^, *f*£ef % a^fer 

qTOS35TOf ft SfSffSfS qjfffeq fsRfoftref |— 


1. ( eft. 362, 1346 ) 

2. qTOSJEef^trl <d«-*ff3S ( eft. 363 ) 

3. qroTOTOffTTO^ ( eft. 364 ) 

4. faroSRHm JRJef^TgHTfVaft §q^STffaqroqqrosq5S?qns£tq;T 
( eft. 1347, 845 ) 


5. qros^ro^^qq ( eft. 1380 )-3f^qi^ 

6 . ( eft. 1362 )-^fq^ 

7. qTTSyqqiWqqvfofq’ ( eft. 1 393 )-qrosqiqR* 

8 . qTOTOjTOJftqfo ( eft. 1384 )* 

9. qrTvJ^qfijTrftq^i- ( eft. 4455 )-^tfsfVf5 

0. qroSfpq^fo’qiRtTTSFT ( Fft. 1365 )-Sffgtrf qtJ^qrfffq;* 
!• ^TOSqjS^R^fRR ( eft 1356 )-q>R 5 qR 

^^< 1 ^ 3 % ( eft 1381 )-gTO«ptfa* 
qTOSSiq'J^fqfsr ( eft. 1 359 )-qT^^q 
qTOSqjiRrofqfsT (eft 1360 )-q:T^qR* 
qrosq^^qfSTOTq% ( eft. 1379 )-3tfeq^q* 
^tSSsEq^fSTTO (eft 1361 )-qJTe5qT^* 
qjfe5^qf«fq ( eft. 1358 )-ST^<pf 

9. qq^^^mqtqq^tq ( eft. 1363 )-tqt 

20. qTOSjF.gqfsgtfqfsf ( eft. 1392 )-Hf5Te5Wire* 

21 . qrosqjftqfqfef ( eft. 1394 J-qjT^spqR* 

22. qTOS^fSefR ( eft. 1383 )-3fVTTqR»TH* 

23. qjRS^tqj&r ( eft. 1366 t-ff^fqrosqjqR* 


* cTTTtfoef qiq vfte % 3tgfof | I 
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24. qq^q^tq^r qTqq^qRqfeqqq ( eft. 1373 )-3RqfqqT 

25. qqRqqqq^igqq^qTqq ( eft. 1369 ) 

sfjraqq>eT?q ^ 3*3^13 SPHim *?q 

1. qw«f%qi ( eft 1348 J-godfa 

2. frptfsrqfespPT ( eft. 1354 )-3<j?ftq; 

3. qf^qtqtq^T ( eft. 1372 >-303^ 

4. 3T5TS%fT ^g-.qfsqtPTqtqfefqftr ( eft. 1382)-3^ftqi 

5. ^pVsq^mfaleT ( eft. 1384 J-q^tq; 

6. qfqrqtqTqqfeqqq ( eft. 1350 )-q>Rqq5qrq 

7. q^iftqtq^T (eft. 1347 )-qq<3qq>qrc 

8. frp%€tq>T ( eft. 1353 )-qRtqT 

9. 'rcqTqqqfqTqftqftfsrstqn' ( eft. 1351 )-qrdqr 

10. JTOqq^xTTsrcqqssTFf ( eft. 1357 HrfiqT 

11. (eft. 1370 )-qRtqT 

12. *Tqrt^Tfeccpjft ( eft. 1352 )-qTqgq 

13. qi^qtq (eft. 1364 )-q^qrfq 

14. qs^ftq ( eft- 1367, 1387 )-3TgqqTfaeT 

15. q^fpftqstqJT ( eft 1368 HFqsfRR 

16. qqgqfqiq q^qtqfecqoft ( eft. 1388 

17. fqqtqfqqqqJTO ( eft. 1371 ) 

18. qtqqrf (eft 1375 )-5RTt^ 

19. aRpfesRt (eft. 1377 )-f*njfqq?5 

20. q^qq^qqqqqqtq^T ( eft. 1386 )-qg 

21. ftqftfsribqqt (eft. 1 389 )-fa5r^s* 

q>i55qj>a^ qft qnqn 

qqsqsjje^q qft qnqn qq ?fqqrq % q-qq q f 3 qneT q qftf sftq qq^q 

qfi fteTT 1 3RR q*T«5 q qt qnqTT qReT q 7ft, Rqqq fofeg ?nq f3 qte sfteff xt 
fteiT 1 1 qufq qu ^fafiq q;ql q qn^qqsqR qft fqq qnqn qq fan f, qf 
fqfqqTq qgt |, fq>7 q't f S ?q% ^fafTq 3rt7 q^W % q*q;q q 3tfo RTqqqftqr 
Rq^sq ft ^rreft 1 1 
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•far q?q qq qfrqq 

qn^qqsqfq % q*q;q Jr sngrcr s?ft«r qqjq <£r <>, 

3RT: ?q if fe^R 3TR^feRT I 3ffa if ft 3£q qRR Jjfazrffi ftqi i 

^ ^ ^ ^Rt ^ if qt STR: ?> ffs^fq- f — msp CRyaRpjq qp^ qq ^ 7 j 
Sifte mml % 3TRTT R | qRRRq qTRcTT % 3tgqR qqf qfg q;qf qft &RT 
^ ^ ^ | I *TOTO5F* q?t &RT qt qqqtg qqpRT gg % $ qq gfaq T 
% feq SPTOZq. *T^R if qf | q^ T | fqr q?q % foq jqrq^ % TR T gq?g 
% q«?Tqq if STt^qqj I qq^qq^qsfqq fqq^qqtqjR gaqqjq; ^ qf ^q qpq;q if 
rs f%qr | fq> ^qqft ftqqr qqrqq % qt— “^rcfqqit ^Tmqfqqqqjq; tsTMgfaqyrq- 
qRTt^sfqqfgg: ^qqqrqqqifqqgq^qiqqT^ frcqqfaq?sr%5T i qqt qqqql qqq- 
foqr qrqqqqqqf f^qy ?R3Tif qrir qq^fqqrqi sqtqTR^R% qqqtgqFftqRq'R^ 
qtl'q^^rfqqRi^Tq q§qfV sftqfq q^qqoq?; qqfqqTfqqiqTfqqg fq^qqfqqqTfqfq" 
( fq° qo 2, qo 8 ) | fq q?qq if W ffe^iqqjR qt qsq q^q qryit f i qqq 
RRqT % 3?gqR qqrqq qg ^ 3fRtt qq SR^STT if qftfqqW it ^ qqq gg qq 
^ U,Hr ^ ^ qTRrqr^qr if qq^gqjgpq qrt ^Rt qt I qq^t qpqqy % 3RqR qgR 
qtrg % 3R-tR qtq^ qy^ qft ^fqqj % feq qqqrg qqRct if JTSffS qefa q^ qRfiRT- 
^ ^t ^TR qt, qqt qqq Rflft qRtq?£q> Rqqj *qR q^; fqqWq;R qrt qqe qq 
5 f»T^q^q?q ^t ^rt ?t I 

SfTqfqsp SRqqqqjqfsff if %$ Rq qif qgq qrqqf qq *5 qq qjR f | q 
3?q^ argqrqrqf % sqqr^ q^: fq^rf fqqq^ | fqi q^ q;q 9#10qf ^iqTsqt it 

p ^t q|t | I 

^ct^RT 3ft W | fq; qqqyg q^ ^ ^q q?q ^t ^RT ?t«T^ ^ 
^ RT ^ 3n ^°iT s i>^ ^t I SPRS? ^ ^t f^qfq f%fqqqR pf gf%RTq if 
^qt^tT 1 1 qiRqrqq: if qq^^ppq?^ qrT qq^ q^q qq gq-;q qq% qiq ^ 
qqT 3tk ?q qqq^T % aqqR q-y q^f qq^ 60,000 ypqf ( ) if f q qr sfqq fqq^ 

^t 3ft^ q^r ^ 55tqf q?t % qof^y if 3Tfqfqq; q?T fq qq q=qtT fq>qt I RT^TT 

5^=5 % qfRqR % q^rrg ^q% gq aqfq at?q ^ ^ if ?q 

q^q qt q^R^t qq fqqf^ fq?qt i ansq tt^t qs^ftq^y ^ gq: qft % sftqf q^t 
^ ^tfqfqfB fq>qT 3^q ^t^q^qfq qq 12000 q?qf if qq^tq fq>qt | 
q^^qfqq ^ qqq q??spt "yiqT % ^q if sn% qy% |, fq% q^qqg-qf 
% TTqt q^#t % ^q if qfq^ I I q^q^T if fqqfq qj^qyt goq^tq; gg, fqfgf^ 
^Mqqsq^q q^ fqqqq £tqq fqqqqqT ^qqy ^t | 

4 
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q*qat qq & qqqRt 3 tt4^^t qRq #% qfqt, %$ % qt qte 

!F«ff ^ srerq ^q it qt srjr *£t qsqTaif qq q^Rq FqRttT f \ p qtff stqqt 
q?t qqqT3rf qq qtg q^qff qq«5 it fosqg it srqfoa qq^gq*^ qt qRqqaff ‘ft* 
p ‘tt* % arntR qr fop 1 1 

‘tt’ 'RRRT % qggR qqf q sitgt if ar?it foptq 1 1 fa^T ^5 

qq-qqq q?t qq^ct ^n^Tsff qq qft-qrfq qsqqq sr qqt forqf it fq^q ft qq ^ 1 
^ qgqt-nTR^qt qqtaqt it fq^qiq % I ^ffo fqqsqFq^T p qT^5T qjqfotR ^ 
atfafafi TrqFqfr fpR it qt qeqqq foqr qt, 5ft gqif % aqspqq ^ qfqq grfoq 
^ qqr qt 1 arq q^ qqt «fte FqstTaif it qi vm ft qq, ft angif ^t ?ft q f q *t 
Jjffi qf qr^ q?qqq qq ar^qqq qn£ q?t P3T |f afR qf? fffot §att fo q»T^q5 
q?l tpqqq TRqrT arfqi^g?q ^q it qqfoq f 1 q^^q f s agntfoit ^ sw s-ftf 
qRqw qit aftr srcqtq foqt 1 pt q^ftir qrt^q^q^r qq atftforr stm fqrqT ajfa qqst- 
qqqRq ir srqtqqt sm? q?t 1 qq; 966 i° ir gq: anq^q s*te arr^t aifa q?>r ?qqq 
srr foqr 1 

'ft' qRTtt % srgqR qRg it ?q q?q ^ stqfqr qqqq^qiq ^ 1 ?g g^q 
it qRqqT f fo ?q% qtqi-FqqT % qqRtqr^q q?t qiqqtfqfq % srggR qtqqi qR 
gq stra foqi qr 1 arq ^ qf |q ft sgffo qqt fouT-atqt it qqtqqr snq qR qt \ 
qtrqq^q ^t qfqfo gq w>t qqqtT a^qqq sr% % fo^ qg ^rRtq ^t aft^ qqqtq 
fo^ 1 q^qq ^ qfo it ft q?f irq? sqfa foq 1 q?gq: qfl qtf?qt q»t stqqR stt, fa?ffit 
q^ qiq F^qt fo aqq ^t ^ ^tf q-Tq?y ^ sftR qqq=q^q?q qtt anq^ qft ^5 ®t it arr 
1 1 q^qq qqt q|q^ % sftp qtq! i[ atiqtq qpt qtq spt ?qqTT qt f , atq: qtq if ft 
*qq qrt qqts qR ^?ff^ anqrq qrt qttqq^ % q^^ it stFqfqq; fw 1 q^f it 
atrqrq gq: qt^q v\z sqq ajfo qqqq^qtq % it srFqs p qrrq^^q^q qq 
qqR FqjqT 1 

?q qtqf qR'RTqf % q^q?q it Fqstff qtt foqtq f Fqj foqqtq ft qstqqw- 
qrq f | qqesqqj qtq % qrn it qt qrqfo <%Wq f, qts TRTtt it q?f qqqqrqjqtq 
Fqqi-gq % qtq ^ qtqr qtqT f 1 qqatq*qtq gq % ^qir q<tqr ?t ^qtqtR Fqtqr 
arrat f 1 qq^q^q?q % itq; ^ q^qF-qq it^tfq q^ ?q^t stqq stfos f 1 f s 
foqrqf ^t qr-qqi f fo arq FqqqT q^qq ir atts ^ qtq?qi qf%, ft q^t qftqT it 
qqqq q^qm faq 1 qq qT?qtq it qftqt fqqqT ir qqFarq ft q^ 1 q^q*?q 
fo^qt qrt fqaq?q ?qtq>R Fw afr q^tf it qfqq? gp qR p 
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<n qftqa 2? 

'RrqTT qft ^TTTcT ^ *«TTpKT qR^ *t qtqqiq foqT afft qq & q*J q^tqq ^ 
srqfaq gf i 

q>rerea>q?q qq q*q<j f^criff q? anqfqq* sfta 

qJT'Bt q*RT & 3qqfqq> fqSTqf qrt qq^qq^q irq q*qg fqqq 3qqtfqq 
^ |q i» fqt q7R°I ?q q^ arifcr qtqRqq? 3TT^<q qf§q gq I I qgr qq qqt ?5HTaff 
^ ^ TT ^ 'Wqsqqjqr ^ 1 1 faqqr $ sqwsq gt qmr, qgf q^jq 
fq>qr ^t qgT |— 

Albert Grunwedel 

Der XV eg nach Shambhala , Abhandlungen der Koniglich Bayerischen Akade 
mie der Wissenschaften, Band 29 (3), 1915- 

— N* Legenden des Nn-ro-pn, Leipzig, 1933, 

Alex Wayman 

The Apocryphal Kalacakratantra , Indogaku Mikkyogaku Kenkyu, 

Prof. Yusho Miyasaka Feli. Volume, Kyoto, 1993, pp. 277-298, 

Bernbaum, Edwin 

— The Way to Shambhala 9 Anchor Books, New York, 1980, 

— The Mythic Journey and its Symbolism : A Study of the Development of Buddhist 
Guidebooks to Shambhala in Relation to their Antecedents in Hindu Mythology , 
Ph.D. Thesis, University of California, Berkeley, 1985, 

Biswanath Bancrjee 

— A Critical Edition of Sriknlacakratantra-rllja, Calcutta, 1985. 

— PratUyasamutpnda as Viewed by the Kdlacakra School , Journal of the Ganganath 
Jha Kendriya Sanskrit Vidyapeeth, XXVII, 1971, pp, 29-33. 

— A Note on the Kalacakratantra and its Commentary, Journal of Asiatic Society, 
Letters, 18, 1952, pp, 71-76. 

— Some Aspects of Knlacakra School of Buddhism , Proceedings of the International 
Congress of the Orientalist, Paris. 
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Chogyam Trungpa 

Shambhala : The Sacred Path of Warrior, Shambhala, Bostan. 

Csoma, Alexander De Koras 

Notes on the Origin of the Kulacakra and Adi Buddha System, Journal of Asiatic 
Society of Bengal, Vol. II, 1883, pp. 57ff. 

C- R- Bawden 

The Wish- prayer for Shambhala Again , Monumenta Serica-36 ( 1984-85 ), 
pp. 453-510. 

Dalai Lama-I 

Notes on the Two Togic Stages of Glourious Knlacakra, ( Published in Selected 
Works of Dalai Lama-I, Bridging the Sutras and Tantras ) Ithaka, 
NY- Snow Lion Publications, 1981. 

Dalai Lama the XIVth, Tenzin Gyatso 

— The Guru Toga of Kftlacakra in connection with the six session in Completly 
Facilitating form, Versified by Kyabje Ling Rinphoche (Trans. Jeffrey Hopkins) 
In Kalacakra Initiation, Madison, Deer Park, 1981, 

— ' Concerning the Knlacakra Initiation in America, Madison, WI : Deer Park 1981 
( Trans- L. T. Dobum Tulku and Glenn Mullin ). 

— Concerning the Knlacakra , The Wheel of Times , Snow Lion Publications 
NY. 1985, pp. XI-XIX, 

— The Knlacakratantra ; Rite of Initiation , ( Trans. Jeffery Hopkins ) Wisdom 
Publications, London, 1985. 

Ernst Haas and Gisela Minke 

Kulacakra Initiation, The Tibet Journal, Vol. I, 3-4, 1976. 

Garje Khamtrul Rinphoche 

A Geography and History of Shambhala , ( Trans. Sherpa Tulka and A- Berzin ) 
The Tibet Journal 3:3, 1978. 

Georges de Roerich 

Studies in the Kntacakra, Urusvati Journal-2, ( 1932 ) pp. 11-22. 
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George , James 

Starching for Shambhala, Search, ed, Jean Sulzberger, Harper & Row, NY, 1979. 
Geshe Lhundub Sopa 

— The Kn’.acakrat antra Initiation, in The Wheel of Times, Snow Lion Publica- 
tions, NY. 1985, pp. 91-118. 

— An Excursus on the Subtle Body in Tantric Buddhism ( Notes Contextualising the 
Knlacakra), The Journal of International Association of Buddhist Studies, 
Vol. 6. No. 2, 1983, pp. 48-66. 

Geshe Lhundub Sopa and others 

The Wheel of Time : The Knlacakra in Context, Snow Lion Publications, 
NY, 1985. 

Geshe Ngawang Dhargye 

— An Introduction to the Knlacakra Initiation ( Trans. Translation Bureau of the 
LTWA) in Kalacakra Initiation, Deer Park, Madison, 1981. 

— An Introduction to and an Outline of the Knlacakra Initiation, The Tibet Journal 
1(1) July-Sept. 75 , pp, 72-77. 

— Kalacakr at antra. Library of Tibetan Works and Archives, 1985. 

The Knlacakra Initiation, ( Trans. Sherpa Tulku & others ) The Tibet Journal, 

Vol. I, No. I, 1976, 

Geshe Wangdrag 

An Introduction to the Knlacakra, Reprinted in Kalacakratantra Abhifeka 
Smnrikn, pp. 75-85, Rinchen Zangpo Cultural and Literary Society, Key long, 
1994, 

Gunther Gronbold 

Heterodoxe Lehrtn und I here Wider legung im Kalacakra-tantra, IIJ, Vol. 35, 
No, 4, Oct. 1992. pp. 273-297, 

Helmut Hoffmann 

— Literahistorische Bemerkungen zur Sekoddesatlkft dts Nndapada , Festschrift 
Schubring, pp* 140-147* 
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Manichatism and Islam in the Buddhist Knlacakratantra System t in Proceedings 
of the IXth International Congress for the History of Religions, Tokyo and 
Kyoto, 1958, (Tokyo I960), pp. 96-99. 

— Das Knlacakratantra, die letzte phase des Buddhismus in Indien, Saeculum-15, 
1964, 125-131. 

— Buddha's Preaching of the Knlacakratantra at the Stupa of Dhanyakafaka, German 
Scholars on India, Vol. I, Varanasi, Choukhamba Sanskrit Series 1973, 
pp. 136-140. 

— Knlacakra Studies-!, Manichaeism, Christianity and Islam in the Kalacakra- 
tantra. Central Asiatic Journal, 13, 1969, pp. 52-73. 

— Knlacakra Studies-I : Addenda el Corrigenda, Central Asiatic Journal, 15, 
1971-72, pp. 298-301. 

Hervert V. Guenther 

The Life and Teaching of Nnropn, Oxford University Press, NY, 1963. 
Jagannath Upadhyaya 

Some Aspects of Knlacakratantra , Lecture delivered at Calcutta University. 
John R. Newman 

— A Brief History of the Knlacakra, in The Wheel of Time, Snow Lion Publica- 
tions, NY, 1985, pp. 51-90. 

— The Paramndibuddha ( The Kalacakramulatantra ) and its relation to the Early 
Kalacakra Literature, IIJ, 30, 1987, pp. 93-102. 

— Buddhist Sanskrit in the Knlacakratantra, Journal of the International Associ- 
ation of Buddhist Studies, 11, 1988, pp. 128-140, 

— Buddhist Siddhhnta in the Knlacakratantra, WZKS. Band xxxvi, 1992, 
pp, 227-234, 

— The Outer Wheel of Time: Vajraynna Buddhist Cosmology in the Knlacakra- 
tantra, ( Ann Arbor, MI, University, Microfilms Internationals 1987 ) Uni- 
versity of Wisconsin, Madison ( Ph. D, Thesis, ) 

Kalsang Yeshi 

A Guide to the Knlacakra Initiation, Cho-Yang, pp. 118-130, Published by 
Council for Religious and Cultural Affairs, Gangchen Kyishong, Dharamsala. 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 




31 


Karenina Kellmar-paulenz 

Utopian Thought in Tibetan Buddhism : A Survey of the Shambhala Concept and 
its Sources, Journal of the Seminar for the Buddhist Studies, Copenhagen, 
Vol. 5-6, 1992-93, pp. 78-96. 

Kalu Rinpoche 

The Kulacakra Empowerment, ( Taught by the Ven. Kalu Rinpoche, Tr. by 
the Nalanda Translation Committee under the direction of Chogyam 
Trungpa) San Francisco; Kagyu Droden Kunchab, 1982. 

Klaus Hahlweg 

Der DhUnyakataka-Stupa, ZDMG, Band 115, 1965, 320-326. 

Mario E. Careili 

Sekoddesafika , Oriental Institute, Baroda, 194 1, 

Mullin, Glenn H; 

The Practice of Kalacakra, Snow Lion Publications, 199 L 

Nihom, M. 

Notes on the Origin of Some Quit ions in the Sekoddesatlkn of Nadopnda , IIJ.27 
(1) 1984, pp. 17-26, 

Pelliot, Paul 

Quelques Transcription Apparentees a Shambhala dans Its Textes Chinois , Toung 
Pao Zo, No, 2, ( 1920-21 ), pp. 73-85. 

Raghu Vira and Lokesh Chandra 

Knlacakratantra and other Texts , Parts I & II, Shatapifaka Sr., International 
Academy of Indian Culture, New Delhi, 1966; 

Reigle, David 

The Lost Kdlacakramulatanlra and the Kings of Shambhala, ( Kalacakratantra 
Research Publication No. I ) Eastern School, P.O. Box 684, Talent Oregon, 
USA, 1986; 

Rivierl, Jean M. 

KQlacakra : Initiation Tantrique du Dalai Lama , Paris, 1980* 
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— Knlacakrat antra in Context , in The Wheel of Time , Snow Lion Publications, 
NY. 1985, pp. 1-50. 

— The Knlacakra Generation Stage Sadhana , mThe Wheel of Time, Snow Lion 
Publications, Ithaca, NY, 1985. pp. 119-138. 

Schubert, Johannes 

Des Wunschgehet urn Shambhala , Mitteilungen des Instituts fur Orientfor- 
scbung, Band-I, 1953, pp. 424-473. 

S. S. Bahulkar 

Fragments of the Sekoddesa, Dhih-17, pp. 149-154, Tibetan Institute, Sarnath. 
Tomas, Andrew 

Shambhala : Oasis of light , Sphere Books, London, 1977. 

Ts. Damdinsuren 

— A Commentary on Knlacakra or Wheel of Time , The Tibet Journal, Vol. VI, 
No* I, 198 L 

•— NeskoVko Slou o Knlacakre , Proceedings of the Csoma de Kores Memorial 
Symposiun, held at Matrafurel (1976), Budapest 1978, pp. 59-63* 

T, W* Wylie 

Was Christophe* Columbus from Shambhala ?, Bulletin of the Institute of China 
Borderland Area Studies ( Taipei ) No. I, July ( 1970 ), pp. 24-34. 

Vesna, Wallace 

Karma and Associated Issues in the Second Chapter of Knlacakrat antra. Paper 
Presented in Tantra Occluded : The 1992. Conference of the Society for 
Tantric Studies. 
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gZon Nu dpal 
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*The Kdlncakra Manila, in K Mac ah at antra Abhiyka SmTlrikn, pp. 95-97, 
Rinchen Zangpo Cultural and Literary Society, Keylong, 1994. 

3ffaS3 5Tt 

999 99 aft»T 

qHlqrq *f5RT3T 

ifa str^mr g^t9, qfqqq q<> 1 1-48 TT?9iqT qftq^, 1 97 1 

( *199*9*9 aftr ^r*^ 9 £t*r qr arrqifta ) 

sinwrm 3qr«na 

— ftmwjTOT- 919 1, %*stq g^q fasqqt fsrcn 9?qi9, 9R9m, 1986 

JRTCT31 q?ct qq fe%5T7T9 q?9 

— gqfaq?* 99t *t*59* *t sqtfaq 9Tn*\ 9T9*q ctqr qq*q, 'qqfei’, aw-13, 
qo 66-85, fqqepr fqsqfqen^q qfffT spsgqq 9?9T9, 4I?9tf* fqsnq'ts, *13995% 
fqo go 2034. 

— *199*1991? 93 & 99 99T? 99 qi?5*t *T9, ‘qqfal’, 3T*-M, 9® 33-36, 
fa° go 2035. 

— * 199 * *> qtftfqq vim x 599 *1 fq%99t ( qf^t 9T9 ) *ft5q^<w««99i9T *t 
999 3*9, 9|qr 9**51 fq^qfqsn^q, *f9M, 1987. 

99TT*ft BT55 

— *T9q*g?q ; 95951*9 % qf?9$9 9, *T99T55T '919919 51*991*9 9>T9?t 1992, 
%?£tq g’sq %599t fasfri 9*919, 9TT9T9 9 9*g5l I 

— *199*51*9 qq’ 999 qfHqifira 9 l 9 , q!t99BB9?9 9f99* : *9lf?*l, 9« 26-42, 

ft*#*! 999t 9i**f51* qq' 9lf§f59* 991, %99, 1994. 

99R9t 5JT*5 1*9 feq$ 5TT5T*ft 

*199*9*9 qfqq*: *9Tf?*l, f^39 9591 9lfi|f59* qq 9t**f51*99I, %99, 1994 
f§o Jfo | 

* Articlo Presented by Namgyal Monastery, Dharamsala, H P, 
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Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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*t: xviii 


wtem 5 tt*# qg jtafiR tftfegi 

4?Tgg*gfg 4>T gfiiTH qffgq, q > I ggB>q« r srfa'W Wlfcn, q° 11-25, 1994. 

stom gftf 5n^l qg 3f?n 

wagsa^-gfawfafa, gn^m, 1994 

?I3r^55^ ffcMt qsi f5g#7HT 5TT5Rt 

*>RRraa?g : gfisre qftgg qg sgtarofoiigoft, '«ft:' ^- 7 , <jo 91-112, %?gta 

g’sg fossil ftisn ^wn, gRarcr 1 

ggg?55>l fg%qt qg qno qflo gg5J*iq 

fgggsnTT-m»T-2 I %?stg fasqat fwtTT g?qR, SRam, 1994. 

SI 

graggig?* vi s?qfg qg 3 ^ g>gf vt aftra «qrem, qjgr, fa^R 1 




Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 


nffpl qiswq qftqa 

( Vlfe ^03 ) 

( »Tclfe % 3TT*t ) 

—25ft 

[ TO ?fafo % ars’crifa 'qV 1 6<r spp q q^rgqrs % tots qter?ftT fror-fror 

*TTOTOT3ff q qqqsq fafTOT BTITTO? q?t 78 qqr 17q 3!T> q 51 ffrot, ^ 129 q;qf TO 
ffq^q f?TT TOT «TT, TOft TOT q T§f T>-T>S-TO>q-wg-qqTO?5 % q^.sqq ( ffq ) gg§ q 
qqqsq TO TTO TT TOTS oTTTOTT? % 3 TOT, qiqqlqiq ^ gras 31 q;q, q^fqfq g*TS 
4 TOT, TOTfasTO anfe ft TOTS' 12 TOT, SjfflBTfTfa *T q*TS 2 TO«T TOT ’JTOqTO TT TOTS 
1 TOT, fq 53 grot TO fTTTO fi?gT an T$5T | •] 

q>-?t3 ; -qq>^H4q-niV ^ 

( 1375-1451 fo ) 

'TTF'KT % ar^TOcf St-^-qq4g;-qqtqq-^q qq; T^j* §rt iT^rqqR VT 

^fe<r q?«ff ttt qfrqq for srr t^t |— 

1. q?qfWT~ 

<T3T HSUT— 34 ( 1-67 ) 

fee? q'TOT— fee?-60 

SnflTSTfT— fe^S 16 sftTOTq, ?f feeeft 1972 

1. sfqTO-q^-TOq-T 3TU 3lg-fTO-rcf?5-qTOT TO% qrq TOfa | » 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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«ftj xviii 


2. q|«c , c\^ , w , q^ , ^’ , e^ , «caj , ^i«’O k gc , 9f 


( ^w^T^*qq^msqqifaqqq: ) 

qq^qT— 28 ( 69-123 ) 

fa?* «WT— fa?q-60 
a?^qn*/aq;T5ra>— ^qqq; 


Cn ^ ^ "S 


cs «^y 


3. OTWV— q]9J C ’0^*1 '« *qg ^ ' *| '0^ « ' ’ QRJ 51 ’Jj ’ '« C ^ ^ *] *T ’ Q C ' , «Tp 
^*C«| 


qq^qi— 29 ( 125-181 ) 

f*?? ^qx— fa?S-60 
qwiqjR/qqsTSTq;— g;qqq; 


4. q^T*— R|«C , ^^’^qgq l '^ , i‘^-flC^ ; ^q|^'^qj^'C1^51’C51| 

qq S^T— 134 ( 183-453 ) 

f^q euqT— f ^-60 
q^rc/swrcw— 

5. qwRiq— q|^C'0 v q^*51 , q|^ , ^ ( ^’ q ^' , SS a, ’^^i’^^! 

( q^qRrai^qq^rqjqq^^r^Hqq: ) 

qq^T— 13 ( 455-479 ) 

fa?5 risqi— q>^^-qq>H^q-^-Tq^-q;g^-S^, f^T^-60 

qfqqjR / q*>T5W— 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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site q*q «nsqq vr qftqq 

6. q?qqm— 

q^f H^qT— 11 ( 481-501 ) 

fa?? w&n - ^-^ ; -w>q-^q-sf^-Tq?5-q^sq^, f5r??-60 

q«WR / SW!T5!q!— ' 

7. q?«HTq- 

s^s|q-Pr^F^-^4f^-^-qM-^iq-{qq-^fq-q>#?T 
( s^rqqRTeft^iq^qrTqq^iTfq-siTqqrqfq^q: ) 
qq H^qi — 14 ( 503-529 ) 

fae? #sm— qt-qt^-qqV^q-q^-te^ qgi?-s^, fa?q-60 

q?qq;R / SWJT5W— 

9*TOI 

qqqqqT— 56 ( 531-641 ) 

stem— ^■^f-qq>q-^q-^-te55-qgi;-sq^ ) fa?q-60 
qwwiR / qq>T5i^— cpqq; 

( qfrqqMT^vqq^q^fa^Tqqfefa^q: ) 

qq HSUI— 42 ( 643-725 ) 

f3Tc? qt-?t^-'Tq>q?l-^q-q^^-q^-S^, fq^-60 

q?qq>R | qq»T5i^— 1 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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«rfc xviii 


10. 

C*l| 


qq 3??!— 86 ( 727-899 ) 

fa?? fa??-60 

q?w? /'.switcw--^?^ 

it. q?«Rtq— ^^c’q’^^'q^’q^^^^5^’ CJ \P^ , 5'^ c: ' c i5 s ' ,c i ( ?”'’ 

r^^gc-q] 


sfw^-qt 

( ^^qTsn^tvqq^qa^sqtwPqcfqrrqfq: ) 
q^^T— 41 ( 1-81 ) 

fa?? «WT-^-^qqtTH*55q-^-nf55-qgsF, s^, fa??-61 

q??qq;TT/qq>T5iq5— ^qqcj; 

12. qfsqqm— qi^c’^^^-a'^i'-^qj^g-^cq-.lq] 

'O ^ 

q^-S|^f-q>#-^>?T-fqq-^fqq^-gtq 
( q^r^qT^Tqq^rfqqissfqf^: ) 
qq H^qT— 9 (83-100 ) 

fa?? <q?qT — qt-?t^-qqt T ^T-?5q-?f^-iifa-irg^-s^ i fa^-61 
?pqq5R/q^T5iq5— 1 5??^ 

13. WVTOf— q)^C^^^'«-q|^-^i(^-^-gq]-^-q-q^aj-qS^^qi?l| 

( *[irw^T^q?^q^r?faf???rc:, ) 

q^r ?fajT— 78 ( 101-255 ) 

fa?? H??T— ?t-?t¥-qqtT^-?y^-?^-Tq? 5 -qgi:-S^^, fa ??-61 

q^?nT/qq»T 5 T^— 5??^ 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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ahr qq qfraq 

q^ flSHT— 54 ( 257-363 ) 

far* ^aT— ^t-^^-q^T^-^^-^^-Tjfa-iTg^-S^, fa??-6 1 


15. ^qoj*q|«|C , q , 0 k JJ5|*q^5o|-0 k pa;^c , 0 ( §oj , q^-|^'g*i|*^" 

&-Q\ 

^-?H^-?-s|fr-qf^-?fair^-s^rT-^-s^ c srf^.ft5iig;-^JT-^i-st-TT 

qsfS??!— 30 ( 365-423 ) 

fa?? h^t — ? t-?t^-qq1i^-55fr-ff^-Tif^-iTg5;-3^, fa??-6i 

^TWWTT/SJ ?JI9W — cpqq; 


16. gwnm— 





qsi*rsqT-30 ( 425-483 ) 

fa?9 f^-6 1 

’CFqqJTT/aqJT^ar - <j(cf?q; 


17. R|«|C*0 k ^ , gaj^q| , qj , g^q^*^ ,: gqj*qj*5 ; q| 


( ^^Rft^^qsrrcfafa: ) 

q^T 3??T— 29 ( 485-539 ) 

fa?? ??T— ?t-?te-tTq>*T-3 ^-rxf ^5 -tt g^-o ^ , fa??-61 

qw??;rc/sif;m— 3?^ 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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qfc xviii 


18. qwRTO- W^l 

( qgyif^q^: qWJTt^^ ) 

21 ( 541-582 ) 

fsie? asqi— f^-6i 
q^wR/sransw— ^q'q^ 

19. q?qqm— q]5ic , q , a s ^’^fi 1 ’ 3: >ci’ ,: il^ ,| 3’*’ c, ]’^’^| 

( ^w^gqfasHfqfsffq^T: ) 

q?l HSqT— 68 ( 583-717 ) 

fae5 SSHT— r^-61 

q?qq>TT/q^T5Tq>— 

20. *?*WT«— ’»l| 

^¥-s|^-<-i^-fqq-sq^-q-^-qff-^-q 

( ^w^^qqifaq^sqsRt ) 

q^tfsqi— 381 ( 1-757 ) 

fsn?? ^^qi— f^q-62 
q?qq»R/sra>T5iqs — cpqq; 

21. q?qqm— 

( q^^qT3fq^5pq5qp?qw^q: ) 

qsi H^qT— 13 ( 1-25 ) 

fa?5 H^qT— r^q-63 
ii^qqjR/qspRiqj— ^qq^ 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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site ^ qre-qq «pi qfrsw 

qSTXTSm— 20 ( 27-65 ) 

f5Tc? HWT— far?-63 

^«T*FTT — Tjf^5-^r^T-q-3TRf 
> «\ 

SWT5W— 

23. v^m— ^si’^ , fi^Tq]’5ia; , (^*i|^| 

( q^^q^ 5 i:, xxwq ) 

m mm— 42 ( 67-149 ) 

fa?? HSUT— ^-^^-qq^-eW-ff^ Tq^-qg^-sq^, fte^-63 

U?STf>IT— 

5WT3W--$faj 

24. XXWRm— 

fa^qf^-qk-^r-q-#T 

( 'T^sPHTffTFi:, ) 

qq HSUT— 42 ( 151-233 ) 

fsie* xteqx— ^-^-^T^-^fr-^-Tif55-JTgi: -S|^, fq^-63 
^TWR! I qq>T5Tf> - ^cfcTcJ 

25. *?«xqm— 

( ) 

qq XTSUT— 46 ( 235-325 ) 

fsxc* xisqT — f3[^3 

XFTOTT / nq>T5TV— 

6 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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tft: xviii 


26. 

«rq*«i| 


( ^RfqRS^Fqqq 3Tmfa<TT>pT( f TTqT'^ f T-3Tl4^ )q?T 

*rm ) 

qq H??!— 129 ( 327-583 ) 

fa?? ^^qT— f^-63 

q?qq>R / nq>T5iq>— gqq^ 

27. q?^qm— |q]^^^'g'«Y cq l -^' a '’^ , ^^‘ q ’c^'l§ , S , ^ CT l 

( srqfqqqftq^r q^wqq^q'fiqoqi^qT ) 

qq ^tn— 190 ( 1-381 ) 

fa?? #sht— fa??-64 

q?qq>rc / siq>T5T?>— $qq^ 


28. 

q^arg5i| 

q*, *feqT— fig ( 383-577 ) 

fa?? — qt-qt^-qqtrq-^^-q^q^-q^^-qq . fae?-64 

q?qfFT? / q?>T5T^— ^qqq; 


29. *5«rcm— ^•^q^ , g^ , q*§«rg , q^j^’*^l 

q* SWT— 112 ( 1-224 ) 

fa?? h??t— 1 fa^ -65 

gwwTr/swraw— $qq^ 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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an? qjr qftqa 

qqq$qi— 15 ( 773-801 ) 

f5T?? f5T^-67 

qwnJTC/SRJTSW— 3??<J 

31. IFtRItT 

s^q-qf|-#^ff-TT^^-a>^-sf^-cft^-r3r^-^ r iT-t^ 

( q^qqMq^^rfqqqqqsqqq^qf^???: ) 

qq *rcqi— 62 ( 803-926 ) 

fa?? STSqT— ^-^^-qqt^T-^^q-nroy-irgg: -s^q, fa??-67 

q?q?>rc/sr?>T5T?> — <j(?qcj 

32. q??RTq— 

qq^-?-s|^-q-s^q-qr|-^-^j^-^f?rr^-^q-Tzfa-q 
( ^qqRq^?^qas?yf?fqfq?crc: ) 
qq 53 ( 1-105 ) 

fa?? H??T— ^-^^^i^T-Wq^JT-Tjfa-qgg: -sqir, fa??-68 

qfqf5T?/q<PT5Tsp — cp'c^ 

33. q?q?m- 

qq^-siq-sqq-qfi-qf-^rfl-^rqq^-^q-sfe-qt 
qqq^n— 43 ( 107-192 ) 

fa?? q$?T — ^-^S[^Vq-5yq-^4lfa-qg5:^s^ ( fa?5-68 

q«T^i?/q^T5T?>— 

34. q?qqm— cq^ic’c^^^’a^ss^-qS^'^ ** 

qq^-S|q-S^-qf|-#^^-^^.^?T-q\-^-q^-?q^-qt^-OTq 
( q^rqqT5rq^q^q^?yr?fa:, ?tqqrRsq<rq ) 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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sfh.xviii 


*falT-27 ( 193-246 ) 

fa?? H?UT — fa?? 68 

3F?SETT[aq;T5Tf> — 5 ??^ 

35. gq'q i q?i-^^'(5jq^ , !5'^q]^-ai , E 

( preqmfasqT?^ wf^fafa^sr^T^T ) 
m H??T— 11 ( 247-267 ) 

fa?? snsm— ?t-?'ts : ,-qiftTH-55?T-?^-T?fa-^;-3^, fa??-68 

q^T? | qq>ras>— 

36. ip??ro— §q , 5 j q^'^ c i|^ , qfii’^ : £^'^ CT i^' a i’£ ^ ‘^*’9’ s A’ c ^’ e i| 

( 3TT?T? , R???^rq^ ?«TT^T?f?f?^ : ?? : ) 

qq ?fan— 5 ( 269-278 ) 

fa?? ^?t— ^^' 68 

qp?q>R / swstsw— 3??^ 

37. wiw- gq’^qaj'^^f ’q^'^^'^’^’^^’C^’qi 

( dTT^zfarffaqi? 11 ^ ) 

qq H??!— 5 ( 279-288 ) 

fa?? HOTT— fa^' 68 
qw«5R/ swraw— 3 ??^ 

( 3TT^T4qi?qif?r?;^ ) 

qq H??T— 3( 289-294 ) 

fa?? ssm— fa??- 68 

q«W >R / SWST?1<P— ' 5??q; 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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qrsqq <n qftqq 

qq ^T— 116 ( 295-588 ) 

f51c5 HSAT — pjf^-68 
q^fiR I qq>i5iq>— "jqq^ 

40. q?«?fnn— 

( iFJTtTT^qnsqoqT^TT ) 

q* ^T— 79 ( 589-745 ) 

fuel wn— qt- f^-68 
u?«ra;TC / qq>rew> — $qq^ 

41. qwrcre— 3q-qi^ai- t il^'S , S’0’^ 3 i’ cq r^^^l 

( q^ftTTatqq&q^srfqfqsqq: ) 
q^^qi — 13 ( 747-771 ) 

faic? rism — 68 

q?qq>R / SWITCH!— $qq^ 

42. qwrcm— ^sr^’§’flY c T q ^' q ^'2 q l* , l 

( sn^q^fqqqjqsqiq^r: ) 

q* ^T— 93 ( 773-956 ) 

faicS ^4T— ^ _68 

«*wrc / swircws— $qq<* 

43. qf«RW— q]^c , (^s^’S= q l’5 3 i’^ c:, § q l'^’| q 0 

q^-s|H-sfqq-i^qT ; qqq-fq-?q^-q3^-5i>qt-^q 

( ff K ww^^ fcww R amU ? )qq^ ) 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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tft: xviii 


q* mm— 17 ( 957-989 ) 

fa?? fcr??-68 

vwmxl swisuf-^??^ 

44. fF«r«n«T — if^sjrqfi^’cqi’i^sf fi/§j*^5| 

( q^rqTSmftq^TqTFT: ) 

q^ mm — 252 ( 1-509 ) 

fa?? WRT— fa??-t9 

q^spsn: / a^isra— ^4?^ 

45. qsqqm— 

( ^aqRq^qT^Tqfo^Tfefafa: ) 

q^r *T3qT— 21 ( 511-552 ) 

fa?? H?qi— fa??-69 
qwifn? I qq>T5iq»— 5??^ 

46. qwmm— 


srf$#-q 

( JJll?fqr5r?^qr?5r^¥qq^T^RTfa^FqF«i: ) 

q^T flSHT— 26 ( 553-603 ) 

fa?? mm— fa??- 69 

qnr^K / qq>T5T?J— 

47. fii^c-^^'aq-<qq*^i s '§c , qS 1 , qSqi’q|q’qi5 ( '«^ctT|^-q’ 





Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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3 ^ qrrqq 4 tt qftqq 

q* HMT— 77 ( 1-153 ) 

fo?? xfaqi— ^-5^-qtftm-^-^q-Tq^-iTg^.sgir, fa??-70 
1FWT/SWT5HG ^ — gcf^ 

( ^^Tirr^^iTT^mirir3i^r^^3?T«Tf^^JT: ) 
q5f stem— 24 ( 155-201 )* 

fst?? ^aT— ^-^^^q-^^T-ffii-Tif^-Ti^-s^T, f^-70 

gaWrc/nq>T5W— 

( q^flqRq^qT^qfafaqjq: ) 
q* SRUT— 19 ( 203-239 ) 

fa?? hsut— f ^-70 

«WW5R/5iq!15W— 

( ^sqT^^qT^Tqfagrqs^qqwsq: ) 

HSUT— 14 ( 241-267 ) 

f5T?5 ^qi-#^-qif|iq;-?W-q»T-nT^-q§?-sq^, 70 

q?«r^TT/q? T5TV - gef^ 

51. S^RT*— qj^C’a^Tif £ ' 


1. tfCTT 155-172 a^of | | 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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qfc xviii 


qq *fan— 65 ( 269-398 ) l 

fa?? HWT- fa??-70 

q?«WT? / SnPTST*— gpsRJ 

52. TOW- 

>c 

( fqgcT^^^TfT^r^qi^sm^iT qs^q: ) 

qq H?qT— 67 ( 379-514 ) 2 

fa?3 ^qi— qt-^-qtftTq-55q.qn.nf^-qq5r-sqq ) fa??-90 

/ qq>T5iq>— c^ 

53. q?«WTH — j^q^^^-iq-^rqi^-q^’^ai-^ps,- J^q|^c’sq^q^'q^j^'q| 

^ •'3 

( ^qro^Tfaqo??*?? fjrfqqTqqqtqfcq^ ) 

q?» W^qi— 8 ( 515-529 ) 

fa?? H?qi-?t-?t3--qq>q-?5q-q^-TqVqq^-^, fa??- 103 

q^qqq? / qq>T5T?;-<j??cj 




1. 93 *fan 271-72 aryif | 

2. 9B q^ri 383-84 8j<jof | | 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 


gcfw ®! 3iraR ?nargi 


[ 5lt^ % 3RT»fa 'qt: f 17f 3ff qr 83 Jt^cfgaf TT^ft ft ^T 

f ** * ' **& ** 9 66 ^ £ 5U Tft | I % f9 rot 

*p fassraf * arg^r? ft >ft ?t sn Tft § 1 ] 


ABBREVIATIONS 


ASHA 

CABATON 

CAMBRIDGE 


Asha Archives, Maitidevi, Kathmandu, Nepal. 

Catalogue Sommaire des Mss. Sanserifs et Palis de la Bibliotheque 
Nationale, Par A, Cabaton, Ier Facicule, Mss. Sanserifs, Paris, 19G7. 
Catalogue of the Buddhist Manuscripts in the university Library, 
Cambridge, ed. by Cecil Bendall, Cambridge, 1883. 


COMP./INCOMP. Complete/Incomplete. 

DEV. Devanagari. 

An Alphabetical List of Manuscripts in the Oriental Institute, 
Baroda, Vol. II, 1950. 


IASWR 

JBORS 


Buddhist Sanskrit Manuscripts, Micro-fische Collodion belonging to 
the Institute for Advance Studies of World Religions, New York. 

The Journal of the Bihar & Orissa Research Society, Patna, Vol. 
XXI-L, pp. 21-43, 


MCBMBLJ 

N 

NEPAL-II 

NP/PL 

PCUV 

RAK 

RASGBI 

SMTUL 


Microfilm Catalogue of Buddhist Mss, in Nepal, Vol. I, 1981, ed. 
by Hidenobu Takoka, belonging to the Buddhist Library, Japan. 
Newari. 

Catalogue of Durbar Library, Nepal, Vol. II. 

Nepali Paper/Palm Leaf. 

Personal Collection of Usnisa VajrScSrya, Patan, Nepal. 

Rastriya Abhilekhalaya, Kathmandu, Nepal* 

Royal Asiatic Society of Great Britain and Ireland, 

A Catalogue of Sanskrit Manuscripts in the Tokyo University 
Library, Tokyo, Japan, 1965. 
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Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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«ft: xviii 


Title Author Institution 

trsnitfiRt- smtol 

^TTc*a»T^5^^ >* 

Abhimatapbalasiddhidayinl- »« 

vajrayogininairatmyaguhyefi- 

varamantra 


atfatwuiOT J BORS 

Abhisamayakrama 


Amoghap55aloke4varamah5- 

mandalapojs 


3mtspmi?*t%5«iTsa 

Amoghapafialokeivaravrata 


AmoghapaSahrdaya »» 

») 

IASWR 


Aryastangaposadhanu6ariis5 


Ms. No. 


201-14 

344-8 

420-X-II 


XXVI. 19-137 


Reel No* H. 128/6 


„ H. 49/5 


5/183 

Reel No. E* 123/15 
„ „ E* 192/10 

MBB-I-30 


MBB-II-151 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 
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Material Script Folio Comp./Incomp. Other Information 


Paper N (49a*-51a 5 ) 

„ ( 231b 3 -235b«) 

„ „ ( 35b 4 -37b® ) 


Kutila 204 Comp. 


Dev# 86 


99 

99 

18 
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0: qM gm q?fl ®| 

— SlfT^T %ift— 

[ 'sft:' 17 q 3 T 7 q •RtTI % q® 5 T 5 fr qtq spt qfq 5 PT^ m^nsff 71 
sregq f^qi qqr «ri i q?gq af7 q qft'n % w. qfqf gRT q*q ^ % arfqqq qrr faaNq foqr 
5TI TffT t I 3fq 8T*T7 q^T 3: qtqf % qq^ST qft qi^RI 7T3T I, eft qf qnff arqq si’s# 
8 fg*rq qiq ff q^gs fftoT q§V qrqr, qqjq efa: arfaq; qft«m qq fqqi % qrq am aftqq 
% qfqrq qqq 37 ?q qrqqi qir arRnq 7 ^qr Tjpr |, farq% qj^^q ^ ( *nq7 ) ajqq 
qrqqRiw q §f qrqifr^ qq ^fqfftR fqfqqf 7 t srra q^qr gaq ?q q^q q^q ( q^q ) qq 
arfaqq 7T3T I I ] 

qtqt ( qq ) qR SWR % q?qf % qfffqq fff^f 1 1 qR*q if qq 
^Rf SPPR % 3 -qqq 5 P*f *PT qfqqfafT cqrqqPT 3*33 fw 3T T ^ |— 

sr«rq qfffe if qq q=qf vsti |, fqqif qwqqqr ( qqqT ) ept sqn sqn 
1 1 feqfq qqfe if q? ( jj^t ), T^qq; fqqTq & qpqg cT^ sn% 1 1 ^qfq 
qqfe if qtfqqt 3TqqT STfrfi q?q 3fT^ f 1 q^q q?ffe if ‘eprrpp’ q^q qq qjq^f 
frqr ^t^t | \ 

*wr if qqq spfr % <Hf m q^-q ‘5# fen' ( qqqq: ^qf qqrv? ) 
q qqR sreitqq^s % qqq if qrqT qrqr 1 1 qq$ qq qqq fqT q?f qqq 
^ qiqT qTdT | I feftq qq>R % q?qf qq ^ q T qRq sffT qq% 

qdi^rfqqr % sttt ^qi feqfq t^q qqlq tqqis^t ^ ‘qf^fq’ if gsq 1 ^ftq qq>R 
^ ^r qifqqfq qs^Tq ( sfffeqrq, q^ qrqfq ^q qq qi^q % qftqq 
if ftqq q^qifq^qrq ir qqrfqg | ) if q;pq^qiq qrqqj q^qiif ^ |aq ( 
?qt q-qTq if aqqTq qqjqqq ^ qqq qR q;q q>T qqR-qqTT f%qr l ?q q^qq ^ 
qqR-qqR % q7Rq % qfsqrfqqf if q?qfqq; ^ffqrfqq qq 3fq% qgqifqqf if 
qq ( q^qfjq ) % qrq if fqqqiq gq 1 arrqrq q^rqqq % sfis qT^qfq fjq gq 
q^r^ l» ^ff qq qqq qis fqf>Rq qfs fqqqqf % sqqrq ^ I fqfq^q qRffqq; 
q^qiqf % qTqqyq ^ qq^qr an^qrq q^rqqq ^ fqqRf qqrqqr % sqqR <r qq 
q^qqiq ^qtqqr qf fqsqq if f^qiqr qrsrerq qgqT5q | afh q^f % qR 
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fofas zmfo* qRtFt! ( ftrFtf ) it qqir ^ftt 1 1 w msm % faro Jr sMq 

faSHf Tt ?q% % SFiRT if q§q*ttft qFTTTCt |, TT^T 3q ^«ff 3 #ra 

fqqq afh qqRJjJ qf>fct Br^RTTT % *T3f ( fqjjtff ) qtfh q§^ TF fafof f I 
3t?t: 5?r % tft site % cpqtH mm f , fsrcrSr qte q*f % Tt 

SUHtt 3£T§ ^T WSt I \ 

<qt«ft Ttfe % 3FtFFt qfhrfara tts^t q?q Tt s?qfct ‘3rre’ 3 *p*e* ^5t n 
1 ^ afh qrqq Jr s: st f*qt % atra-qra sttTt qqR §3tT i 

STT^Tq qqKIWtq ^RT SWlfel cF^f TT fafiWcJ °qTt?qH f$ TR^ ?RSRFl 
<£t T^qTsff it *ft fo*3T f 1 ^ ^ *F35FT % sqT^TT^ it fttR 

SRTR q5t |, 5ft qR^ SFtRqt % qt WIT 3th fajfiflT 5HT ff^Tfect «R- 

%5RTT Tt qf f^rf^T it SHttfsET 1 I TR^TT SFSTSTq TT *qqR faTRt TRW *FSRTO 
q?t5ni|3tTi 

qqq i| ^qRT «tTq q'RT?fT ; T 3th fart Tt ^ ^ ^ 

faq& qiq ^r qtfT fR^R qtiR^fa, WFF 33% ?tlfNT R^q q^ %f ? 53 |, 3ft 3R3 
Jr ‘fJSfoqt qW % qTF if 33^3 | I f 1 ’Wfaft ?ft*I if 3^33 3h 'RS'RT it 
3tqqrq q?( S3 )qt3 feST^T TT WtrB fqW>T ift 3fq% $q fH^f if Sl^ct fw 

1 1 3*33 sfp ir ?q 0 : qtqf tt 3*itq <*t qqq 3R % atfaqq tt 3&H fmq sr^t 

ftRT 3IT TfT I I 

5i5t qiqq^ q^qtq ( q^, q^t ) w- ( qq ) qtq % ^t FT^qt tt 

stvqre T^TT |, T^t 3tq% 3t^# 3f5^tq qTq it ft *F§S ftT^ qft ^ ^RT, q^ 
3^7! atf^fep qfqsqq aft^; fqgT qTq 3tq% ^tqq ^ st^rtTT^ 3T IWT 3t¥qT?t TT^T 
f i qfe frtft qrqT Jr ?s qfqffT afh qq^q tt st^tr f , eft ^ SftFqT sftqq sft^ | - .# 
qqR % 37R ^qiqRt ftqi Rrff^ i qfq Ttl wqf sfh stf^ht f, qt q^'R. 
^T^rqqT sih qtf^Rtt Tt ^nqqr qr^ft ^tff^ i 

tnqr sttt ^ ?q q^hq qtqf tt atvqiq foqi ft, qt qq it 
t^it aftq qtfqfqrt ^ stfrt, qiqt ^ qTqfqqrt ( q^qtctTq ) % qtqtq 
( qosqct ) qinq, qqqit snfe fqhtR qiqfitT ^rwatt tt Ttft >tt qfcqtq qft tt^t 
qrffit, q^T ^t <R qTRt qR fqq % qtqqT 3T5Rq qRqt I ?tTqT Wt ^ 
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w. jftiff % gw wig % gw gR gi w. gR ?qg>T wig to giJ, ggfcj ^g qf> ^rqi 

^ 3 RRTgq qq W^T^t W gTWT gR ft, W ^ gtgT ft, 3 ?g^ 
ggTfW qggg qq ^qc^qlg if sgiqgq ft, W ggt fjgfjpif ^ 3 Jl WigW Tf>gT 
=gif^t i *t gssrat gtg Jr srgtg gfr |, gfi g gt gig git geggist Jr srtsr gRi 
g^^T |, g gR ijwf git gR gig^gf % w Jr gte gggrr | gfa g gRRrgq 
ssrCtg; qt staffer srggsr Jr srctg gR gggTT 1 1 qfwTg ?qgg g^ ^srct gtg g*ri 
ggfTTgg gig git g*jfgg gg % gigqi qft gR gqrgi i wfot g^i^t gtg git 3: gtgt 
git gRRT g srcqgr g^gyg grgi ggr 1 1 

gg: grggj git ggqg ft ggt ggg gn gtwr gig g'w^t gtg ^t giggT Jr 
ggigT gifftt, gg gf sgg gtgf git giggT gR ft, gg ggg <?gr gfe sggit strrt* 
gg 3ffa g'^gggtg giggT g gt ggigt giFfit aftR gg% srt amt ^jfg gt $g: 
gmg gR 3 gi grfftt 1 


w- gtgt gg gotg 

g?g ggn ark fggfcr % qg^ggi ( arerew ) qfe <R angrfw I, FsrgJf 
^50T3if gg fesgtgRg ( wratgRii ) aft?: g|g Fgggg gg srgRtgRg( ggiggg ) ftgr 
1 1 3: gtgt % snpqrer Jr gtg gqrR qt TTgreggi gfggt gg 3 flR g^ % fwg 
gg fgfgg w Jr ggtg gr sre^gg ftgT 1 1 

gwisit qg gifggi ggggtg # giggT Jr gg gig^ ( gtgt ) rto^ sigggi Jr 
^tgr |, gt g^ Tigg^g % gig gwf^gg ftgi |, gt ggi?g^ gtg 3^ ?gcggtg git g 
^gg^ % gg^g g?grigg si\r grfgg: g^m git ggi ^ gig ^t 1 1 

g^g gggg ^ gig ( giggi ) gg gggi gggt^g gg gig ggggg % gig 
grgg ^Igi 1 1 ggi^gr qfg 3^7; gifggiggg gtg Jr am gg fgri ( gg ) % gg Jr, 
ggtg; gm w fgti % gig g«rNg ^tgi ggtgg^ig Jr g^gs ?tgi 1 1 5 i^t^ ^ 
ggF^?g ( gggg ) s°gf gg 3 igggt g fgggg ( fggg ) gR^> wgg g°^ Jr g*gg 
( qftqgg ) gRgr Fggtgwg % gg Jr gfggg g^wT 1 1 

g?g % ggg ggt git gf>g ggJM ^ gig ggggT^ ( g^gfJgg ) g;^ ^gT 
ggggg Jr g^gF-gg ^tgi 1 1 g^rgg 5Rtr Jr gqt gifgg? ggg gg ggt^rg 
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qqfq qrrc % qq ^r src $ rt | afa fotr qq qrih ^ fqfq?q sqiqf ark i=qfirqR<q 
qRqT fqqfa SFR I I jq^? 3*TTS f^TST, qqqqq, ^T qqfqqqq affo 5fT^ 3 Rf?H 
fqqfo 5 Ft STfqqtfqq qRqT | I 

^q R®FTT affo qt afoq: fafqqf gRT foqqq % 3FT g: qt*ff qq q*q«* m 
qq^TT I, f^FcJ 3*vm qfo FIFTR feST^cT sqqjqr % foil qqfa | I 3ft ^*T 
m qtq it foqq qR qqrforqsq ark fo®F?R 5 H Jr srqfo ( gar, fawns ) |u | 

m yjfor 5TTH qR fo^l afk fgR STTfo % fo^ 5# 5pq it |, 

Sstff qq arprq qRqT sif^ i 

aqsr q*5 qk ^T tTcf foqi^qtq $qf it qgS q>q ^T ( qtqt ) |, *ft 
?q spt qR% | | fqfoit %q faqq qq arfaq? faRTR SR3T ST fa^fas 
qRqT aRTERiW | I 

qt (qraqr) sftq ?q% ark it ark faRjq ^q it qpfo ^ ( aifa- 

fsptV ) |, qqjr 3T?q ^ft^ff ( nfaf ) qtt qt qR qqit faqRfaqq qR ^ qif^ i 
sf sRPRTjjqR 3ft ^q *pr*q q^i fqqf qq apssTq qrkt |, ^ qtqfaFsf st 
qqrfaTqjq afk fasq?qq;q fan q?f y>fsT ft qft sttr qR%, qfoF ^ nfTOTq afTR ftq^R 
# qfe ir qq f?srt qq aRinq qf qRit f i q?f mu, 3* ark it, arnfa; nTSTfaFST 
ir f s ^st^tt qft ftsr, ?qfo^ arq>*R $ *faq jqrcnq't ( q>fa*STq ), qqsf , qffff 
qqqaff ^ iTeppq fqqq ^qrqf it ^ qR qrf-qqE qmqT q*^ 1, aq^q ( fo^q ) 
snoft q?t qtfo ^q^t qqR it sifqqfo qft ffot, ^ qtfo fqiT ^ ^ft 

qt ^ grfo 1 1 ^ aqqqTq it qi^ % qqrq foq^q ^ ?q ^ftqq ^ sq^T ^ 

q?q qft qft#, sqqq qq foqqftq str qrfq ^tqr 1 1 qq% ^rq ( f ?q ) 

3 W qtfo foqr fqrqt fc-qrq % ^tct 1 1 

g: ( qq* ) qtqf VT arfoqq 

?q g: qtqf % SRtlTq ^r qt cR^ q?t fqfeqf qq srfqqq ( STTfo ) ^tqT |, 
qqir f g qtqifoqr ( ^f|qr ) 3fk ^5 gtqttrR 1 1 qtqifo^ ir qR f^qf ( qqqf ) 
ira gt^trR it sro fqfeztf snfo fttqt ^ I 

g: qtqf % qyqqRqiq qir qT^ m fq^qfofeq qtqTfoqr qq- 

gfotqf qtf qiH qR^ |— 

10 
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1. sa aqar q?y ( fafe ) qa csrftr?TJT faaa araqr 

( qWt ) gm 3TC?t cf^TT |aff % aqR ( 3TTqfrT ) t^T §afar ftaa ^TT 3TT 
aaqa Pre|KO| fqHTT 3fT a% I 

2. ?a a^FR sfV 5T% qa STfeRTR qRaT, 3ft a^Tat SfR atom* q?t 
faq>faa qR a% I 

3. aR| 3?a^y aftT aaTqjfaa ^ ^y qrfqa aTH qRaT \ 

4. aat aqnr q?t aiaraff ( fa^af ) afR ^r?af qT tor am 

qR 3 ;tt i 

errs aqar fafear famfofea |— 

1. aa ^RTTcaq? 5T% qa afaaa qRaT, aft area? qit siqffy aat aqaT qit 
«Ft^ *y i 

2. amtfoq; 5T% ar 3n?ftfq?q? ( aramt, ) srst-ast ( aatafa ) 
am qR 3aT, ay fq?ay % qm art aatfqjq; aT aramaRq; sa *t syq? ( ara ) 
qR^i 

3. fomafg ( smyfoa ) qst aria, ay aaq^t a^aTf^a qR i 

4. ayR aaa q?y a% i 

5. aay%qr R^afa ( aaa, qrwr ), at fast qjy a?rt % aamy 
ai ^ i 

6. ^qy-^aaT3rf % am ara qR% q?t a% am qR Rar I 

7. wt afR aft aR-arf % aaar qR% aft a% am qR 3aT i 

8. alaR, qaa ajraf ?y ^jsr ar% q?y a% am qR ^ar i 

^ araTfap fafeat amfoam ata % araamara Sr aia ^tat |, fqag ^a^R 
aT afcra q^a fafe a?t aTfa %q** a?q% qa fammamata % araaTvaTa 
^tat t i 

qqa am ( f^ca ) qa afaaa 

aa §a am am # fafam aamrafr aa asm a Faara a^a qR»t— 

l. at aTaqr ?a a>a am a a^ar qR aqa | afR faa^ atat aqrR % aRff 
aa aTaamma 3% <aaaa qR fear |, a^ araq> ( at ay ) aaa ^fa Rtaiqfa aramT 
am qR ^ft aTaT amr 1 1 
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2. q^ qm 3ft STRT aftr fqq ^ 3?cpjqt JT ^ 3TT ! qqq | qqt qR qqqT 

% arqtqiqt aqq^qf qq q>r qRqT |, st^t % aqq^q qq qqfcj qq qft 

3R?Tq qR3T I, qqR % STRT afk qrfeqt q?t 3TfftTT ( arqftfaq ) qfq> spt ^STcTT $, 
q^ qmq; ( qtqt ) feqtq qfa arq^n qq; qfqT fan mm mm |, f^% qqTfa mq # 
'ETf'^T^Tnrt arq^n q^t 1 1 

3. 5ft qmqT fqq^ cT^fsFI qft 3fqqqt ( qTSt ) % iTRT ^RPR qR ST^TT 
% ^qmt 3TR^r qq aigqq qRqT fq*| ^t qtcfqq! ( qSTitqqqJ ) if fc«R 

qRqT | ark qq> ( qN, q£q ) % Jr 5ft arqqqt qtf qit qR ?, ?q qqR 

3: sqqjf % arqqtqqt q?t ^T gaq 21600 qqfqq? STT<jff ( qTfsff ) pt mfcft: 

Tt 'flp qR% RR5RTT | W RcTT §, ^ qtqft ^jfa arqFTTqt 3Tq*qT qsf qtqt 
*jfJr a r^ arq^q qq; qfqT fan itht mm |, 5ft srRfarq; ( qrqfaq; ) q^qr sufa q5t 
a?q*qT Jr ftqtqqT gq: qqqit stth qR?t % qqr JT 12 qt qq? qq arggTq 
qRqT|r 

4. 5ft ( qTepp ) g$qqm ( qr*J ), qTSt trq fq?g q?t STS qR % 3?qJt qtfqq? 
5Rtr qjt Rjqgqtq 5Rk Jr qq*T ^TT I qqT 32 qrfqqf a?k 80 fqJRq? fqqRf ^t 
^5 qR P7H qRqT I, farqJt 32 ark 80 3?goq»grqf qq q^qqq % fqaq jpft % 
^q *r sRfrq qRqT |, q§ qrqq? qRq^s?q q?t 13 qf >jfa Jr qfqr fstT q^r*R 
qr^srar 1 1 |q*rq?q Jr q?^r qt |— 

qrfw^STJTt mtm qqtfq^qqt qq: I 
qtfq^Rtq g^Tqqrt 5T^qRqT sqqftqq: u 

qqffqj qq qrqp qq qm a^R fqrr ( qq ) qq? sm Jr qtq ^t qr^ | arh 
ar afh | qtqTSTT * 1 % qtqf q^rK ( fq^ ) ^t |, q^ ( fW ) ?q ?t qt^T^Rlf 
trqjJf qfqqq qR% mg& ^ qq>xqqq ^t ?fqq qRqT | \ aft sjfqqT afk 
q:qqT % a^q 5Ft qfqsqq; qiRTT | qf qq'qqq, 5ft qq?q aqq?q ^ qqqrtqTH 
ptrt | q| qqtqqqq, aft arq^r ^qf Jr qtqf % f|q % fqtqq q^qT | q? 
fqqfaqqq frqT 1 1 

?q qqt qipff qq qrqr^q qT ^q:qT qqqqq 1 1 ?q qrff qqqf Jr ^ q^ 
qrqp q? |tqR wqq; *pt qqqq ^^qr | q«n qqq stW qft ^q qqR-qm fr 
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THE INTENSITY-IMMENSITY SINGULARITY 
A New Approach to Tantra 
-Herbert Guenther- 

[ Literary works that go by the name of tantra - literally, the term means a 
’’loom" and, metaphorically, "weaving one's life holistically" - base themselves on 
experience rather than on speculation and, for this reason can provide access to one's 
inner world, grounded in Being as wholeness that has been pre-ontologically there since 
its beginningless beginning. Outstanding in this literary genre are the works by (or 
ascribed to) Padmasambhava. In a masterful and highly dramatic manner they show how 
an ordinary person's misconceptions, based on material concreteness and narrow-minded 
egocentricity, must be "deconstructed" before a true understanding can lead the 
practitioner from the extemal/physical and the intemal/psychic to the creative arcane via 
visionary experiences expressed in powerful images. "Burning down the king's (ego's) 
palace," "dispatching outworn notions to the burial ground" set the stage. "Sun and moon" 
as symbols of radiance and luminosity guide the experiencer along, and the 
"inseparability of father-mother-child" points to the experiencer's (practitioner’s) 
existential reality as a unitary and singularly unique, immensity that also is an intense 
matrix of experience. ] 

A. The singularity's dynamics as the experiencer's pre-ontological 

understanding of his/her relationship with being as a whole 

Contrary to the prevailing reductionism in all disciplines 
-reductionism being the futile attempt to reduce all phenomena to one level 
of explanation- it is my contention that what the literary works that go by 
the name of tantra (rgyud), have to offer are genuinely phenomenological 
reports of experience just as they express themselves in images and are 
actually lived through them. But these reports become distorted the 
moment they are mistaken for validity-or truth-claims. 

From among the three features of stability, luminosity, and 
spirituality that circumscribe the experiencer's primarily psychic reality 
with each feature being imaged as a mythological figure, called rdo-rje- 
'chang, 'od-mi-'gyur-ba, and kun-tu bzang-po, respectively, and together 
constituting the guiding image of the teacher as a unitrinity, it is the last 
feature that figures prominently in Padmasambhava's thinking. It - or 
should we say, He - is referred to as the good par excellence, Kun-tu 
bzang-po 1 , and, when in this ostensibly and predominently male-oriented 


1 . Although the Sanskrit term for kun-tu bzang-po is samantabhadra, it is of utmost 
importance to bear in mind that the "teacher" Samantabhadra is not identical with the 
Bodhisattva Samantabhadra. For this reason, I reserve the use of the Tibetan term 
kun-tu-bsang-po for the "teacher" who as a supraordinate "spiritual figure also is not 
identical with the human "teacher" Sakyamuni. 
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setting the female dimension (which is never absent, but an ineluctable 
component in the unfoldment of the experiencer's dynamic wholeness 
based on the principle of complementarity) is taken into account, it is 
given the name Kun-tu bzang-mo. Although we may speak of a He and a 
She in connection with this "good par excellence " guiding image, this 
differentiation derives from our inability to describe the experience of 
wholeness in its undividedness and, in the wake of this inability, from our 
tendency to fragment wholeness and to impose on these fragments our sex 
preferences and gender-dominated terminology that, subsequently and 
unconsciously, locks us firmly in a world of rigidly defined (and mostly 
meaningless) entities. In other words, the moment the experiencer reflects 
on his or her experience, the original unity is broken and everything which 
follows is no.longer fully open but partially determined by this first break. 
Nonetheless in each of the parts into which the whole has been broken up 
there mediately reverberates something of the "original's" intensity and 
immensity. Thus the whole's spirituality as it manifests itself in the 
individual (who is simultaneously the whole and only a part of it) as his 
thinking's thinking (sems-nyid) may be described as being of "the (intense) 
luminosity of the sky" 1 2 , and as it manifests itself in him as his giving birth 
to thoughts/meanings (chos-nyid) it may be described as being of "the 
(intense) luminosity of the depth (of the sea)." 2 Similarly, the idea of 
immensity attaches to both thinking's thinking 3 and the giving birth to 
thoughts/meanings. 4 5 This shows that in the imaginal realm with which we 
are concerned there are no rigid demarcations: images fuse and 
intermingle. 

It is the intensity of thinking's thinking with its ontological 
overtones that more than any other psychic reality has found its most 
detailed explication by Padmasambhava. In unmistakable terms and 
extremely forceful images he speaks of its enormous force as it is needed 
and at work in putting an end to the individual's straying from wholeness 
and getting lost in the fictions of his ego-logical mind that reduce him to 
being a bundle of opinions (sems-can)P Padmasambhava speaks of nine 


1. sNang-srid kha-sbyor, 2:240a: sems-nyid mkha'-gsal. All quotations are from the 
sDe-dge edition of the rNying-ma rgyud-'bum by volume and folio numbers. 

2. sNang-srid kha-sbyor, 2:240b: chos-nyid gting-gsal. 

3. sGron-ma brtsegs-pa, 2:326a: sems-nyid mu-med gting-yangs "thinking’s thinking 
unencumbered by the categories of rational thought is deep and vast." Both sems- 
nyid and chos-nyid, as borne out by the formative particle nyid, are dynamic 
concepts, not static notions for concrete or abstract "things." 

4. Nyi-zla'i snying-po, 3: chos-nyid gting-mtha' yangs-pa "the giving birth to 
thoughts/meanings is vast as to depth and scope.” 

5. This term that in the wake of its Sanskrit prototype sattva has been (and still is) 
mistakenly rendered as sentient being" highlights the ontological difference between 
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operations performed by thinking's thinking. The internal logic that holds 
between them reflects the ternary character of thinking's thinking as an 
intensely creative force. In their totality these nine operations distribute 
over three "sets" with three members each. Each member exhibits a further 
triadic pattern of hierarchically organized (psychic) layers that are refeired 
to as the external, the internal, and the arcane. Each of the nine operations 
relates to the experiencer's individuation process that, looked at from 
outside, is a radical deconstruction of his or her ego-logical strongholds; 
looked at from inside.it is the whole's renewal of itself in such a way that 
the integrity of its intensity is maintained. The stirring account of these 
nine operations is meant for those who have not yet advanced so far in 
their spiritual quest that by the recognition of what errancy, this going 
astray into mistaken identifications, is about, they counteract what prompts 
their going astray, the (whole's) lighting-up . * 1 

The first operation is called "consuming the king’s citadel by fire" 
and then elaborated as follows : 2 

The citadel has an external, internal, and arcane character: 

Externally it is the presencing of the (common) world of objects - 

The citadel of the king "Belief in duality." 

It is to be consumed by the fire of the self-dissolution ( rang-grol ) 
of (this world's) qualifications. 

(This means that) in the absence of [the ego's] dichotomizing 
activity (there prevails) the [sense of] freedom as it has 


"thinking’s thinking" ( sems-nyid) and the kind of "thinking" that is inauthentic (sems) 
and marks (can) an ordinary person. 

1 . sGron-ma brtsegs-pa, 2:325b-326a: 

'khrul-par shes-pas snang-ba ldog , . 

Inasmuch as ldog is both a transitive and intransitive verb, this line allows itsell 
also to be rendered as "By the recognition (of it) as errancy, the (whole's) lighting-up 
returns (to its source, the whole)." Probably both versions, the transitive one and the 
intransitive one, are valid. After all, what does transitive and intransitive mean in 
what is pure process? In the two lines following this one, Padmasambhava ask this 
very question: 

ka-dag mal-ma zang-ka-la 
sgro-skur chos-mams ga-la yod 

In (Being's) symbolic pregnance, (its) utter stillness, and total evanescence - 
How can there be any positive or negative imputations? 

2. sGron-ma brtsegs-pa, 2: 326a: 

pho-brang phyi nang gsang-ba gsum 
phyi-ltar yul-gyi snang-ba di 
gnyis-dzin rgyal-po'i pho-brang ste 
mtshan-ma rang-grol me-yis bsreg 
gzung-dzin 'byed-med ye-nas grol 
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existed since time before time (ye-nas grot). 

Internally it is the unadulterated set of psychic activities 1 - 

The citadel of the king "one's own mind." 

It is to be consumed by the fire (of the whole’s) insubstantiality and 
dissipativeness. 

(This means that) body and mind have no substantiality but have 
been presences of symbolic pregnance since (their) very 
beginning (gdod-nas-dag ). 

Arcanely it is the triple circle of (the whole's) functionality 2 - 

The citadel of the king "the (psychic energy's) stirring." 

It is to be consumed by the fire that is (the psychic energy's) non- 
stirring, surpassing the intellect's scope. 

(This means that) there does not exist even (so much as) a name 
( ming-med ) for the triad (of the ego-logical mind's) 
labelling things, attaching itself to them, and getting 
. (addictively) involved with them. 

Each experiential phase in this process is described in terms 
appropriate to it. On the external" level of this intrapsychic course of 
events the two terms rang-grol and ye-nas grol, descriptive of interrelated 


1 . 


2 . 


zag-med phung-po. Concerning a concrete living individual, a "conglomeration" of 
elements arranged in "sets" (phung-po) a difference has been noted and insisted upon 
between those that are "adulterated," "tained," "fragile" (zag-bcas) and those that are 
unadulterated (zag-med). The former are our biological (organismic) constituents, 
listed already in the earliest Buddhist texts in the following order: sense data (with an 
emphasis on their visual qualities), feelings, notions/ideas, volitions, and perceptions 
(consciousness). That which makes these constituents "adulterated" is the individual’s 
sensuality (kama), lust for life (bhava), speculation (drsti), and "ignorance", that is 
s P* ntu ,f blindness (avidya). TTie "unadulterated" constituents pertain to a person's' 
ethical/moral, spiritual, and existential character. The first three constituents form an 
integral pattern consisting of tshul-khrims involving both what we call ethics a 
behavioral code at the social level, and morality as "the direct experience of an ethics 
inherent in the dynamics of evolution" (Erich Jantsch, The Self-organising Universe 
p. 265). As such it points to an attitude toward the world based on the live experience 
of tuning-in to its dynamics, technically referred to as ting-nge-'dsin "in-depth- 
appraisal. Such an in-depth-appraisal depends on an intensification of one's 
cognitive capacity as involving discrimination and appreciation, summed up in its 
l ibetan term shes-rab. The remaining two constituents are the "feeling" of release 
(mam-par grol-ba) and the visionary awareness of this release (mam-par grol-ba'i ye- 
shes mthon-ba). y 


According to Padmasambhava's sNying-po bcud-spungs, 2: 336a, this triple circle is 
the whole s luminosity ('od), its rays of light (zer), and the facets that make up one's 
conscious life (detailed as shes-rig "the whole's cognitive capacity and its 
excitability," yid-sems "the egological consciousness and the conscious-unconscious 
background, dran-rtog "the instinctual and conceptual," all of which constitute one's 
rational mind summed up in its predominant function, the intellect or bio). 
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vector feeling-tones, attempt to make it clear that this phase, "felt" as a 
becoming free from all that has curtailed the free flow of the psyche's 
energy, is the psyche's self-renewing dynamics that has been active since 
time before this process of self-renewal started and as such is suggestive of 
the psyche's autocatalytic dynamics. On the "internal" level the leading 
notion is gdod-nas dag, synonymous with the ontological term ka-dag, but 
different from it in that it suggests a "real" (strictly experiential) beginning 
as it emerges from the whole's "pre-beginning" (ye-nas ) without, however, 
in this onset ("beginning") losing anything of the whole's symbolic 
pregnance. As a matter of fact the experience of the whole's symbolic 
pregnance - itself an imaged feeling or felt image - is made possible by the 
dissolution of the "external" constraints. On the "arcane" level the leading 
notion is ming-med (the) "no-name," by which term Padmasambhava 
attempts to underline the utter impossibility of reducing what can only be 
known in the immediacy of experience to discursive ruminations about it 1 . 

The second operation is called "conquering the city that is the four 
continents (of our universe ) 2 with an army" and detailed as follows : 3 

The city that is the four continents is also of three kinds : 

Externally it is the five fundamental forces - 

(That is, the building blocks that go into the making of the) 
dwellings of the six kinds of living beings starting with the 
denizens of the (various) hells. 


1. In other words, at the extreme limit of thinking's thinking the copula "is" that plays 
such an important role in the syntax of our language, turns out to be the greatest 
stumbling block for any "experiencing" in the sense of the German Erlebnis as 
contrasted with its pale replica termed Erfahrung. 

2. In Indian-Buddhist cosmology the universe is a mandala with the mythical mount 
Meru (Sumeru in Buddhist terminology) at the center and the four continents forming 
the four quarters. This "centered four" is enclosed by a mountainous circle that quite 
literally makes our universe a "closed system." 

3. s Gron-ma brtsegs-pa, 2: 326a: 

gling-bzhi'i grong-khyer-la yang gsum 
phyi-yi grong-khyer 'byung-ba Inga 
dmyal-ba'i gnas sogs rigs-drug gnas 
rang-snang rang-dag dmag-gis gzhom 
gdod-nas mam-dag chos-dbyings-ngang 
nang-gi gmng-khyer 'gro-drug lus 
gsum dang brgyad sogs sdug-bsngal-mams 
skye-med bde-chen dmag-gis gzhom 
ye-nas spang-med ye-shes klong 
gsang-ba'i grong-khyer 'khor-lo gsum 
btags chags zhen gsum grub-mtha'-mams 
mu-med chos-'das dmag-gis gzhom 
bsam brjod rtog-tshogs mtha'-Ias grol 
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It is to be conquered by the army "(the whole's) auto-presencing 
and auto-purification ( rang-snang rang-dag)". 

(This means that these dwellings in themselves) are the 
dimensionality of (the whole's) field-like expanse where 
meanings are bom that from its very beginning displays the 
purity and transparency of the whole-as-it-presences-for-Qs 
( gdod-nas mam-dag). 1 

Internally it is the (physical) bodies of the six (kinds of) living 
beings - 6 

(That is, each body is the ( locus of) misery and frustration 
involving three or eight forms . 2 

It is to be conquered by the army "(the whole's) unorigination (that 
is its very) bliss supreme ( skye-med bde-chen )." 

(This means that this "body"-city in itself) is the vortex of (the 
whole's) originary awareness (modes) in which, from time 
before time, nothing existed that had to be renounced. 

Arcanely it is the triple circle (of psychic process structures ) 3 * * - 

(That is, the forces behind) the belief systems concerned with 
labelling things, becoming attached to them, and getting 
(addictively) involved with them. 

It is to be conquered by the army "(the whole's) unboundedness 
that surpasses any (restrictive) notions (mu-med chos- 
\ das. 

(This means that this "spirituality"-city in itself) stands free from 
the limitations (imposed on it by) representational thinking, 
the verbalizations (that go with it), and the welter of ideas 
(about it). 

In this stanza the focus has shifted from the sheer intensity of 
thinking's thinking ( sems-nyid) to the immensity of the giving birth to 


1 . There are two related terms: mam-dag, short for mam-par dag-pa, and ka-dag, short 
for ka-nas dag-pa (see above p. 3, 3.3, continued on p. 4). mam-dag describes how 
something "looks," ka-dag describes how something "feels". Experience is rooted in 
immediate feeling, not in detached observation. 

2. The three kinds of misery and frustration are the "misery of misery," the "misery of 
change," and the "misery of universal karmic activity." The eight kinds are "birth," 

sickness, death, old age", "meeting with enemies," "separation from friends," 
failure in achieving one’s aim," and the "misery of our complex psychic-emotional 
existence." 

3. According to sGron-ma brtsegs-pa, 2:325b, these circles are the triad of rig-pa, yid, 

and sems - the cognitive capacity's excitability, the egological consciousness, and the 

conscious-unconscious background in their formative, auto-projective states. 
According to sNang-gsal spu-gri 2: 293a, they are related to the branchings of the 
whole’s functionality (rtsal-gyi yan-lag 'khor-lo gsum). 
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thoughts/meanings ( chos-nyid ). Here the corresponding conquest takes on 
a more distinct character by resolving the experiencer's inner conflict 
between an imaginary materiality and an in no way less imaginary 
spirituality by lifting him out of this anithetical stranglehold. But still this 
operation is more like a promise than a fait accompli. And so further 
operations by the whole on itself are needed. 

The next and third operation is called "cutting off each and every 
life-line at one and the same time" and is detailed as follows : 1 

Cutting off each and every life-line at one and the same time also 
has three aspects: 

Externally it is the six perceptual patterns 2 that are the basis for the 
belief in an ego. 

By overunderstanding one's private awakening ( rang-sangs ) 3 as 
inseparability ( dbyer-med ) 4 

The arrogance that no one else but myself understands (what 
inseprability means) comes about: 

It is to be cut off with the sword "radical non- self' ( bdag-med 

phyogs-bral) 5 . 


1. sGron-ma brtsegs-pa, 2: 326ab: 

kun-srog dus-gcig gcad-la gsum 
phyi-yi tshogs-drug ngar-'dzin yul 
rang-sangs dbyer-med rab-rtogs-pas 
gzhan-min ngas rtogs nga-rgyal te 
bdag-med phyogs-bral mtshon-gyis bead 
nang-gi ngar-'dzin sems-rig-yid 
'gyu-med ngang thim don bsgoms-pas 
gzhan-min ngas bsgom nga-rgyal te 
bsam-'das ris-med mtshon-gyis bead 
gsang-ba'i ngar-'dzin rang-gnas don 
ye-yin re-med ngang grol-bas 
gzhan-min ngas thob nga-rgyal te 
chos-zad mu-med mtshon-gyis bead 

2. These are the commonly known five sensory operations that report on something 
being there, what this "there" is defined by the operation of the yid (Skt. manas). In 
other words, the idea of, say, an elephant is not abstracted from the sensory data of 
greyness, smelliness, and so on, but is brought to these data by the yid or manas. 

3. This term is an abbreviation of the more commonly used term rang-sangs-rgyas-pa 
corresponding to the Sanskrit word pratyekabuddha , denoting a person who has or at 
least believes that he has become spiritually awake, but keeps this experience bottled 

up in himself. . , _ , , ,. . . , 

4. By this term the inseparability and complementarity of thinking s thinking ( sems - 
nyid) and the giving birth to thoughts/meanings ( chos-nyid) is intended. 

5. There is a subtle play of words involved. Like our words "I" and "self' the Tibetan 
terms nga and bdag are synonymous in ordinary, careless diction. Thus, nga-rgyal, 
here rendered by "arrogance", literally means the ego's overbearingness that 
manifests itself most strongly in one's physical and mental comportment. By contrast, 
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Internally the belief in an ego in (rooted in the mentalist's notions 
of) background mentality (sems), (psychic) excitability 
(rig), and (egological) thinking (yid). 

By imagining a state (in which these mental operations) have 
subsided in the dimension where there is no (chance of 
their) stirring. 

The arrogance that no one else but myself can imagine (such a 
state) comes about. 

It is to be cut off with the sword "transcending (representational) 
thinking with no demarcations obtaining" ( bsam-'das ris- 

med ). * 1 

Arcanely the belief in an ego is the claim of the existentialist 
(ra ng-gnas ). 2 

By dissolving in the dimension that is what it has been since time 
before time with no expectations (of it being to be so), 

The arrogance that no one else but myself acquires this state comes 
about. 

It is to be cut off with the sword "end of the phenomena, (the 
whole's) unboundedness" (chos-zad mu-med ) 3 


bdag-med means the non-existence of a self in the sense of an ego-substance or a 
fixed social identity. Its qualification by phyogs-med, here freely rendered by 
"radical,” intimates its not being limited to any one preferential role. 

1. The qualifying term ris-med is closely related to phyogs-med (see line 5 in the 
quotation). While phyogs-med intimates non-preference, ris-med intimates non- 
demarcations within the preferential. 

2. This term is an archaic expression for the later rang-rgyud-ipa) that is a mechanical 
translation of the Sanskrit svatantrika. The followers of this branch of the so-called 
"middle course" ( madhyamika ) in Buddhist thought were still "Philosophically" 
oriented, unlike the prasahgika who were promoting a purely logical negativism. 

3. "End of the phenomena" in conjunction with "(the whole's) unboundedness" is a term 
that attempts to convey the experience of an opening-up that goes beyond what is 
commonly referred to as Being. In the apocryphal Kun-tu bzang-mo klong-gsal 1 bar- 
bay 25: 358b-359a, Padmasambhava uses the full expression chos-nyid zad-pa’i 
snang-ba for the short term chos-zad. There he is said to have made the following 
statement: 

chos-nyid zad-pa 7 snang-ba ni 
tha-snyad ming-gi bla-dags-so 
don-la thog-ma'i gzhi-dag-tu 
ngo-bo rang-sar zlog-pa o 

"The lighting-up of [that which marks the experience of] (the whole's) giving 
birth to thoughts/meanings having come to an end" 

Is only an expression used in common parlance; 

Actually, (what is meant) is the return of (Being's) living substance to its 
legitimate dwelling 

In the primordiality that is Being as such. 
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It need hardly be pointed out that these images for the blood- 
curdling operations of thinking's thinking in the realm of the spiritual that 
at all times runs the risk of being perverted by the intellect's reductionist 
tendencies, bear the imprint of our physical consciousness as it engages in 
the deconstruction of the "models and myths " * 1 2 we have created of 
ourselves and our universe in a sequence so luridly introduced and 
psychologically insightfully detailed by Padmasambhava : first, you drop 
incendiary bombs on strategic targets (in the hope of hitting them), then, 
when devastation has become widespread, the army moves in to complete 
the work of destruction, and, finally, those who have survived, be they 
men, women or children, are massacred with torture and rape thrown in for 
good measure. In the light of contemporary happenings Padmasambhava's 
gruesome headings, when taken literally, come as a confirmation of the 
ancient Indian Mimamsaka philosophers’ contention that the world has 
never been different. 

"Physical-social models" (a king's palace, a country's city, and the 
realm's inhabitants) intertwine with "ideological myths" that are as 
obstructive to spiritual growth as the ones detailed by Padmasambhava in 
the previous set of three with their triple subdivision in each. He continues 
describing the operations of thinking's thinking in the realm of the 
individual's inner dimensionality as an opening-up of a wider mental- 
spiritual horizon, as a clothing itself in light, and a kind of rinsing this 
dimensionality. His words are:^ 


It may not be without interest to point out that, with this technical term chos-zad 
mu-med, Padmasambhava more than a thousand years before spoke of what John 
Sallis, Delimitations: Phenomenology and the End of Metaphysics, p. 28, referred to 
as the "third of the transgressive strategies" as amounting to "installing imagination 
at the very heart of the task of thinking at the end of meataphysics." 

1. I have lifted this phrase out of Erich Jantsch's chapter entitled "On Models and 
Myths" in his Design for Evolution, pp. 191-205. His words, beginning on p. 191, are 
worth quoting: 

Models and myths are inextricably interwoven: what is conceived as a model in 
one direction becomes a myth in the other, and governs as such the building of new 
models. So closely interdependent are the two parts of the feedback process that we 
may call them a short-circuit within man's mind. If this sounds alarming, it is 
alarming. Of all the traps built into man's cybernetic existence, the model/myth loop 
is the most difficult vicious circle to break out of. 

2. sGron-ma brtsegs-pa, 2: 326b: 

ri-bo khyur-mid bya-la gsum 
ji-ltarri-bo snod 'jig-rten 
mi-'gyur rtag-lta'i mngon-zhen te 
mtha'-med nam-mkha'i klong-du mid 
rtag-lta'i mngon-zhen rang-sar dag 
nang-ltar ri-bo 'jig-tshogs-lta 
ma-rtogs log-lta:i bden-'dzin te 
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Swallowing up a huge mountain occurs on three levels: 

Externally the mountain is (the experiencer's) environing world 
with which he is inordinately concerned in terms of an 
etemalistic perspective (that claims this world to be) 
unchanging. 

This is swallowed up in the vortex of (what is felt to be like) the 
sky that has no boundaries: 

(This means that) the (experiencer's) inordinate concern with his 
etemalistic perspective (returns to the) level of its original 
symbolic purity. 

Internally the mountain is (the experiencer's) perspective of 
(himself) as a collecation of transient entitles (with makes 
him) believe in the truth of his wrong view (because he) 
does not understand (what reality means;. 

This is swallowed up in the vortex of (what is felt to be like) the 
symbolic pregnance that is his Dasein: 

(This means that) his wrong view gets lost in the very being of that 
for which there is no name. 

Arcanely the mountain is (the experiencer's) reality as that which 
gives birth to thoughts/meanings, which he believes to be 
something spontaneously there, something symbolic, or 
something indeterminate. 

This is swallowed up in the vortex of (what is felt to be like) the 
loosening of the snares set by the four boundary situations 
( mtha ' bzhi ): * 1 

(This means that) he has reached the top of the nine spiritual 
pursuits, the unsurpassed that lies beyond the scope of the 
intellect . 2 


gnas-Iugs ka-dag klong-du mid 
log-Ita ming-med rang-ngor stor 
gsang-ba ri-bo chos-nyid don 
lhun-gtvb ka-dag nges-med 'dzin 
mtha'-bzhi rgya-grol klong-du mid 
bla-med blo-'das dgu-rtser phyin. 

1. There are several interpretations of this technical term, which one is intended is 
difficult to determine. The four boundary situations are death as the end state of 
having been bom, separation as the end state of having met, collapse as the end state 
of what has been built up, and downfall as the end state of having climbed up high. 
Another interpretation is permanent existence, permanent nonexistence, both 
existence and nonexistence together, and neither existence nor non-existence 
together. 

2. This line is an allusion to Padmasambhava's own anthropic mysticism that he has 
called spyi-ti and yang-ti. It is pure process thinking. The nine spiritual pursuits are 
the three epistemology-oriented, intellectual pursuits of the Sravakayana, the 
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With this deconstruction of the external (physical) and internal 
(psychic) impediments beyond which most people have been and still are 
unable to proceed, the deeper layers of the individual's ontological being 
are laid bare. They are a dimension of luminous patterns enriched by the 
splendour of the brightly shining luminaries of sun and moon that are 
imaged as the experiencer's clothing. Thus Padmasambhava continues : * 1 

Wearing the brightly shining sun and moon as a dress involves 
three levels: 

Externally seen, the reference to sun and moon means that 
In the mandala that is (the experiencer's) luminous beingness 
indicative of his being a visible and luminous presence. 
Thinking's thinking has risen as sun and moon (suggestive of its 
dual aspect of) being brilliantly illumining and becoming 
brilliantly alight. 

This is to be put on (by the experiencer) as the garment of his 
impartiality to negation and affirmation. 

Internally seen, the reference to sun and moon means that 
In the mandala that is (the experiencer's) ceaseless auto- 
functionality the (experiencer's) unrestricted disposition to 
become alight has risen as sun and moon. 

This is to be put on (by the experiencer) as the garment of his non- 
egological engagement in acceptance and rejection. 
Arcanely seen, the reference to sun and moon means that 
In the mandala that is (the whole’s and by implication the 
experiencer's psychic) energy in its symbolic pregnance, the 


Pratyekabuddhayana, and the Bodhisattvayana, the three ritual-oriented and 
experience-oriented pursuits of the Kriya-, Carya-, and Ubhaya-yogatantra, and the 
purely experience-oriented pursuits of the Maha-, Anu-, and Ati-yoga. The last one in 
its Tibetan development is again subdivided into three pursuits, called sems-sde, 
klong-sde, and man-ngag-sde with numerous subdivisions.. 

1 . sGwn-ma brtsegs-pa, 2:326b: 

nyi-zla gos-su gyon-Ia gsum 
phyi-yi nyi-zla bstan-pa ni 
snang-gsal 'od-kyi dkyil-'khor-du 
sems-nyid gsal-dangs nyi-zla shar 
dgag-bsgrub ris-med gos-su gyon 
nang-gi nyi-zla bstan-pa ni 
'gag-med rang-rtsal dkyil-'khor-du 
mu-med ngang-dangs nyi-sla shar 
blang-dor 'dzin-med gos-su gyon 
gsang-ba'i nyi-zla bstan-pa ni 
snying-po ka-dag dkyil-'khor-du 
bla-med spyi-ti'i nyi-zla shar 
phyogs-lhung med-par gos-su gyon 
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unsurpassable spyi-ti (experience) has risen as sun and 
moon. 

This is to be put on (by the expriencer) as the garment of his not- 
falling-into biasedness . 1 

The next operation by thinking's thinking is what Martin Heidegger 
seems to mean by saying that human beings 

can, in their way, accomplish the lighting (bring it the fullness of 
its essence ) 2 and thereby protect it. 

This operation is stated by Padmasambhava to be the pouring-out 
of whatever a person has laboriously striven to achieve and tortuously 
constructed for selfish reasons into the dimension that embraces and even 
makes possible these endeavors without itself being reducible to any of the 
hum;m-made artifacts. As is to be expected this pouring-cut takes place on 
each of the three hierarchically organized levels that constitute a person's 
concrete existence. Thus Padmasambhava declares : 3 

The pouring-out of all (ego-logical and ego-centric) endeavors into 
the water (of wholeness that will cleanse and wash them 
away) is of three kinds: 

Externally these endeavors relate to the objects (of the subject's) 
outer world. 

In terms of which he conceives the spiritual levels and the paths 
that have to be travelled by exercising their potential, after 
he has set out on a (spiritual) journey dominated by the 


1 . 


2 . 

3. 


In this stanza Padmasambhava moves from the individual's experience of himself as 
being a luminous reality ('od) through the underlying dynamics or functionality 
(rtsal) to the whole’s energy (snying-po) of which both the rtsal and the 'od are its 
"manifestations." 

Martin Heidegger, "Aletheia", Early Greek Thinking, p. 120. 
sGron-ma brtsegs-pa, 2: 326b: 

bad-rtsol chos kun chur 'bo-ba 
phyi-yi yul la 'bad-rtsol ni 
rgyu 'i theg-pa 'i sgor zhugs-nas 
sa-lam sbyangs bgrod byed-pa ni 
bgrod-med mam-grol dbyings-su 'bo 
nang-ltar lus ngag yid rtsol ni 
gsang-snags theg-pa’ i dkyil-'khor dang 
lta-spyod dbang dang bsnyen-bsgrub sogs 
y e-yin nsgrub-med klong-du 'bo 
gsang-ba sems-la 'bad-rtsol ni 
bios by as lta-sgom-spyod-'bras ste 
ming-med chos-’ das ngang-du 'bo 
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principle of causality . 1 

This is to be poured into the dimension that is not one that can be 
travelled (as if it were an ordinary road) and (in which all 
subject-made representations) have dissolved. 

Internally these endeavors relate to (the subject's outer and inner 
world as represented by the triad of his) live body, speech, 
and ego-logical mind (yid) and 

The role they play in (the construction of a) mandala (according to 
the rules laid down in the) ritual-dominated disciplines, 

The visions, life-styles, (ceremonies of) empowerments, worships, 
and realizations. 

This is to be poured into the vortex of what Being has been since 
time before time and (which is such as) having nothing to 
do with some realizable entity. 

Arcanely these endeavors relate to (the subject's) ontic mind 
(sems ) 2 

(Pre-occupied with) intellect-induced perspectives, techniques of 
imaginations, life-styles, and the results (of these 
endeavors). 

This is to be poured into the range (of Being's wholeness) for 
which there is no name and which surpasses (everything) 
phenomenal. 

The sheer intensity of thinking's thinking that does away with 
anything that might limit or lower its intensity carries with it a complete 
restoration, if this is the appropriate term for what happens in the 
experiencer, of the individual's potential and with it an increased 
awareness of the experiencer's own unique psychological reality. The 
radical change that comes over the experiencer is the realization of the 


1. rgyu'i theg-pa. This term comprises all the HInayana and Mahayana philosophical 
systems with their focus on an impersonal "it" which is supposed to be assessed 
"objectively." Their organizing principle is logic which is the deductive method of 
rational science that in die last analysis sets humans against nature minus humans. 

2. The distinction between an individual's ego-logical mind ( yid) and what I have in the 
present context rendered as his ontic mind (sems) is particularly noteworthy. 
Actually, this distinction is as old as Buddhism itself and reflects deep psychological 
insights. In a certain sense the working of the yid can be likened to what we vaguely 
call consciousness including what C. G. Jung has called the "personal unconscious", 
and the working of the sems with what C. G. Jung has called the "collective 
unconscious." But the very use of the term "unconscious" is unfortunate and has even 
marred Jung’s otherwise penetrating insights. It would be preferable to dispense with 
the notion of an or the unconscious and speak of sems as a "pre-objective realm," a 
"pre-personal" and "pre-reflective body-subject" of which David Michael Levin, 
following Merleau-Ponty's phenomenological probings, speaks in his Opening of 
Vision, p. 203. 
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original unity of his being. The radicalness of this transcendence 1 is once 
again illustrated by an image that may well have been as shocking to 
Padmasambhava's contemporaries (as it certainly is still today to the pious 
who look for an end state as the crowning event in their ego-centricity) 
because of its very attack on the most cherished idea of Buddhism's "goal". 
This is the idea of the realization of the three interweaving patterns that 
constitute a living individual as being his or her "meaning" ( chos ) that he 
bodily ( sku ) "feels" to be his very meaning; as being in a context that is set 
up and delineated as being an anthropic world (longs) by the very meaning 
that he is and in which he lives ( spyod) by bodily (sku) "feeling" its 
environing presence; and as being one who discovers and gives intelligible 
form to this (sprul) meaning through his bodily (sku) "felt" enactment of 
meaning that cannot but have an impact on those who open themselves to 
the presence of this guiding image. Padmasambhava's thrust in saying that 
thinking's thinking dispatches to the burial-ground these three existential 
patterns (sku-gsum) that constitute what we like to call our spiritual reality 
in contradistinction to our terrestrial reality (the one as static as the other in 
this dualistic framework), is to do away with a naive teleology - aiming 
straight at a recognized (and possibly predetermined) goal - and to let the 
sheer intensity of thinking's thinking be its sheer intensity. His words are : 2 

Dispatching the three existential patterns to the burial-ground 
(occurs over three levels): 

Externally, all the entitles of reality summed up in the dualism of 
samsara and nirvana, 

(All of them) sharing in the triple quality of being nothing, being a 
presence, and being neither, 

Are to be dispatched to the burial-ground of (Being's) field-like 
dimension that does not admit of divisibility. 

Internally, the goal of having become spiritually awake 


1. I understand and term "transcendence" in its ontological sense as elaborated by 
Martin Heidegger, The Basic Problems of Phenomenology, p. 299: 

Transcendere means to step over; the transcendens, the transcendent, is that which 
oversteps as such and not that toward which I step over. 

2. sGron-ma brtsegs-pa, 2: 327a: 

sku gsum dur-du bskyal-ba ni 
phyi-ltar 'khor-'das chos -mams kun 
stong dang snang dang gnyis-med gsum 
dbyer-med dbyings-kyi dur-du bskyal 
nang-ltar sangs-rgyas 'bras-buni 
chos-sku longs-sku sprul-sku gsum 
re-med rang-gnas dur-du bskyal 
gsang-ba bla-med sku-gsum ni 
snying-po 'od-gsal rang-dangs gsum 
chos-med gting-yangs dur-du bskyal 
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(Described as the realization of) the chos-sku, longs-sku, and sprul- 
sku 

Is to be dispatched to the burial-ground of (Being's/the 
experiencer's ) 1 authenticity that has nothing to do with 
expectations. 

Arcanely, the three unsurpassed existential pattemings 

That are Being's) energy, brilliance, and self-lumines£cence 2 

Are to be dispatched to the burial-ground of (Being's) immense 
depth in which there does not exist a thing or a meaning . 3 

The vehemence of the thinking's thinking - burning down the 
king's palace, invading the city-(state) with an army, and massacring the 


1. We must remember that "Being" is nowhere else than in the "beings" who are its 
(Being's) experiences and hence Being itself, as succinctly stated by Paul Haberlin, 
Philosophia Perennis , p. 50: 

Ein "Sein", welches das einzelne Seiende zur Einheit verbande oder in sich 
schlosse, ist blofie Konstruktion. Es gibt iiberhaupt kein "Etwas” auBer den 
Individuen; ihr gemeinsames "Sein" aber ist allein die Tatsache, dafi sie sind. "Sein" 
gibt es nur als seiende Individualist; man darf es (das Sein) nicht hypostasieren 

(There is no extra-individual "bond." A "Being" that would bind the individual 
beings into a unity or contain them, is a mere construction. There is absolutely no 
"something" apart from the individuals; their common "Being" is the very fact that 
they are. "Being" exists only as an existing individuality; one must not hypostatize 
Being). 

2. The sequence of these three terms snying-po, 'od-gs&J, and rang-dangs (in their 
Tibetan original) describes a self-structuring process: energy ( snying-po ), one of 
Padmasambhava's favorite terms, in many respects similar to C. G. Jung's idea of 
psychic energy, is conceived as passing from its virtual luminosity (' od) into its 
actuality of being a radiant light (' od-gsal) that is our luminous nature, the lumen 
naturale of medieval Western thinkers; it still is more like a virtual reality that by 
virtue of its inherent dynamics (its radiation, gsa\) all by itself becomes its actual 
self-luminescence ( rang-dangs ) that we may concretely see in a person’s eyes shining 
with joy. 

3. Note in all three instances of the external, internal, and arcane, the emphasis on the 
omnipotent word med "nonexistent" - reminiscent of Yajnavalkya's neti neti " no, no" 
(Brhadaranyaka-upanisad iv. 5.15), but more in line with the attempt by the Gnostic 
Basilides to analyze the implications of this "no", "nothing." Basilides’ words are: 
Nothing, then, existed, neither matter nor substance nor beings without substance, 
nor simple beings nor compound beings, nor intelligible beings, nor sentient nor non- 
sentient beings, neither angel, nor man, nor god, nor absolutely any of the beings one 
can name or whom one perceives through the senses or through the intelligence. 

(Quoted from Jacques Lacarriere, The Gnostics , p. 61) 

It may not be out of place to point out that Basilides's style is matched by 
Padmasambhava in his Nyi-zlai snying-po f 3:30b-31a, and in his sNang-gsal spu-gri f 
2:288b-289b. Also note Basilides's "nor absolutely any of the beings one can name" 
and Padmasambhava's frequent use of ming-med " (for which) there is no name." 
See his Nyi-zlai snying-po y 3:19b; 27a; bDud-rtsi bcud-thigs t 2:279b; and sNang- 
gsal spu-gri , 2: 289a. 
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populace-together with the frightening image of burial-grounds may make 
one wonder how all this is compatible with the image of Kun-tu bzang-po 
who, as his name "all-good" implies, is usually imaged as calmness itself. 
The solution of this problem lies in the fact that in the present context 
Padmasambhava speaks of the thinking's thinking in its purely functional 
aspect that is not contradictory to its ontological status as "teacher" - it is 
the nature of the teacher to teach - , not in terms of its mythological image 
that, as we shall see, under certain circumstances assumes a fierce 
expression. Even in the strictly human sphere a teacher has, from time to 
time, to show a stem mien. 

Wherever there occurs or is operative thinking's thinking (sems- 
nyid) there also is the giving birth to thoughts/meanings ( chos-nyid) and 
while thinking's thinking as sheer intensity evokes the image of the sky's 
immensity into which the experiencer's spirit may soar, the giving birth to 
thoughts/meanings evokes the visual image of a field over which meanings 
spread and out of which they seem to have grown as well as the felt image 
of an immense depth like that of the ocean. A few quotations may 
substantiate this idea of the giving birth to thoughts/meanings being an 
immense depth. Thus Padmasambhava declares of Being's (that is, the 
concrete experiencer's) dizzying nonexistence/nothingness J 

(this) nonexistence/nothingness that is not provable as anything in 
anything coming-to-presence as any thing 

Is the immense depth of the giving birth to thoughts/meanings. 

The nonexistence/nothingness of time before time (that is Being's 
temporal) becoming enworlded (as well as its) voiding 1 2 

Is the immense depth of the giving birth to thoughts/meanings. 

The (whole's) radiant selfhood, immaterial and self-originated 


1 . Nyi-zla'i snying-po, 3:20b: 

cang-med cir-snang cir ma-grub 
chos-nyid gting-mtha'-yangs-pa, yin 
sna-tshogs mtshan-ma 'i dngos-po med 
chos-nyid gting-mtha '-yangs-pa yin 
ye-med kun-'byung stong-pa-nyid 
chos-nyid gting-mtha'-yangs-pa yin. 
dngos-med rang-byung gsal-ba'i bdag 
gting-yangs don-gyi gnas-lugs yin 

2. stong-pa-nyid. This difficult term is usually translated as "emptiness" that as a 
container metaphor completely misses the dynamic character indicated and 
emphasized by the particle nyid. There are three dynamic concepts that are closely 
interrelated by the principle of complementarity. Wherever there is the intensity of 
thinking’s thinking ( sems-nyid) there also is the immense range of the giving birth to 
thoughts/meanings ( chos-nyid ), and wherever thoughts/meanings are bom there also 
occurs their annihilation ( stong-pa-nyid ). 
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Is the immense depth of the giving birth to thoughts/meanings as 
the experiencer's true beingness or dasein . 1 

Elsewhere in the same work he speaks of our common reality as 
playfully arising from out of this dimension to which it ultimately has to 
be committed again . 2 

Since, once the things/thoughts that constitute our commonly 
accepted reality have been committed to that reality of 
which there is none higher. 

The playful (re-emerging of these) thoughts, the branchings of the 
self-originated auto-functionality 

Of the primordiality for which there is no name, (which is) the 
giving birth to thoughts/meanings, and (which itself knows 
of) no birth, 

Are the intellect's mistaken identifications, I speak of the 
committing them (to this unsurpassable primordiality). 


1. In this terse stanza the three terms stong-pa-nyid "voiding "gsal-ba'i bdag radiant 
selfhood," and don-gyi gnas-lugs "the experiencer's true beingness or Dasein are 
intimately intertwined: out of the whole's openness/nothingness/(and ceaseless) 
voiding, similar to the modem idea of the creative vacuum, there comes to the fore its 
radiant dynamics that constellates itself anthropically as the Self (the archetype of 
wholeness in C. G. Jung’s terminology) which is not the same as the ego. As David 
Michael Levin in his The Opening of Vision, p. 462, succinctly states concerning this 

difference: ... . 

The ego is the self limited to its social identifications: its roles, practices, and 
socially adaptive routines. The ego is the active pole in a structure of subject and 
object. The Self, however, is not identified with any one structure; structurally 
speaking, it is a process always open to further structuring. 

It is the Self that is the experiencer's true beingness, his Dasein. (| 

A few lines later in the text just quoted, Padmasambhava resumes and vanes 
this theme by saying : 

cir yang ma-grub cir yang snang 
chos-nyid gting-mtha'-yangs-pa dang 
gting-yangs chos-nyid don-gnas-lugs 
skye-med ka-dag yid dbyer-med 
ye-nas chos-nyid mal-ma'o 

Not provable as anything in anything coming-to-presence as anything, 

This immense depth of (Being's) giving birth to thoughts/meanings and 

The immense depth of the experiencer's true beingness (as a manifestation of Being s 
giving birth to thoughts/meanings) (are the whole's) 

Non-birth and symbolic pregnance, indivisible by the ego-logical self - 

Since time before time (Being’s) giving birth to thoughts/meanings (has been 

Being's) quietness. 

2. Nyi-zlai snying-po, 3:30b: 

kun-rdzob chos-mams bla-med-la zla-zhing 
sngon-thog ming-med chos-nyid skye-med-la 
rang-byung rang-rtsal yan-lag rol-pa'i chos 
bios btags khml-pa yin-pas la zlo bshad 
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Lest there be any misunderstanding, it needs emphasizing that this 
committing of what constitutes our "reality" - meanings in material 
concreteness ( chos ) - to the source that has given birth to them ( chos-nyid ) 
has nothing to do with the ego-oriented psychoanalyst's notion of 
repression, a thoroughly negativistic attitude as dangerous as its equally 
destructive counterpart of possession. Rather, this committing restores 
their vibrant translucency and symbolic significance that have been 
consistently destroyed by the intellect's deadening narrowness. 

The giving birth to thoughts/meanings ( chos-nyid) as the whole's 
functioning (rtsal) sets up, as it were, a virtual field ( dbyings ) from which 
the multiplicity of our world sprouts, which in the narrower sense of 
multiplicity as duality is our experience of ourselves as being either a 
"spiritually awake being" ( sems-can ). Thus Padmasambhava lets the 
Teacher "Utterly-free-from-conceptual-limitations" tell his disciple, the 
"self-manifesting archetypal Anthropos that 1 

The duality of being a "spiritually awake being" and of being an 
"unauthentically thinking being" reflecting (one's) 
understanding or nonunderstanding (of wholeness) 
respectively, presents 

The immense depth (of Being in its dynamics of) giving birth to 
thoughts/meanings that has risen as my functionality . 2 

The role that this giving birth to thoughts/meanings plays in 
Padmasambhava's later thinking, reflecting his experience of Being's sheer 
energy ( snying-po ) in its vortex-like dynamics ( klong ) and intense 
brilliance (' od-gsal ), for which sun and moon ( nyi-zla ) are his favorite 
symbols , 3 may be gleaned from his lengthy hermeneutical interpretation of 


1 . Nyi-zla 7 snying-po, 3-2 1 b: 

rtogs ma-rtogs-las sangs-rgyas sems-can gnyis 
gting-yangs chos-nyid nga-yi rtsal-du shar 

2. This phrase "my functionality" ( nga'i rtsal) is specific to Padmasambhava's later 
thought to which he has given the name yang-ti. thus in his Nyi-zla 'od-'bar, 1:122a- 
135a he devotes a whole chapter to the whole's functionality (123ab), In the same 
way as in his Nyi-zla 'ai snying-po the whole is personified as the Teacher "Utterly- 
free-from-conceptual-limitations" (mu-mtha' yongs-grol), in his Nyi-zla 'od-'bar the 
whole is personified as the Teacher skye-med ka-dag "(the whole's) birthlessness and 
symbolic pregance,” and in his Nyi-zla bkod-pa, 1:10 la- 106b - (probably the first 
work in his Nyi-zla Trilogy) - the whole is personified as the Teacher snying-po ka- 
dag chos-sku "(the whole’s) energy (in its) symbolic pregnance (that is) bodily felt 
(by the experiencer) as the meaningfulness (of his being)." 

3. In his Nyi-zla 'od-bar, 1:133b he explains the image of the "sun" ( nyi-ma ) to the 
effect that it opens a person's understanding and dispels the darkness of one's 
unknowing with its emotional counterpart of dullness ( gti-mug ma-rig mun-pa), and 
the image of the "moon" ( zla-ba ) to the effect that it dispels the darkness of 
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the long title of his Nyi-zla 'od-bar . * 1 A few excerpts may suffice. Thus he 
elaborates on the phrase mkha’ klong mam-dag : 2 

mkha’ (sky) means the brilliant light of (the whole's) ecstatic 
intensity (rig-pa'i f od-gsaI); 

klong (vortex) means energy (as) the giving birth to 
thoughts/meanings (snying-po chos-nyid); 

mam-dag (pure-in-its-presencing-to-us) means the (common) 
mistaken identifications ( 1 khrul-pa ). 

mkha 1 means the brilliance of what presences ( snang-gsal); 

klong means the field-like expanse of the giving birth to 
thoughts/meanings ( chos-nyid dbyings ); 

mam-dag means the magic of meanings coming in concrete shapes 
( chos-can ). 3 

Clouds and vapours, rain and hail are all 

Pure symbolic presences and have been such in the vortex of the 
sky since time before time; 

The same holds for the branchings, the rays of (the whole's) 
functionality 

In the vortex of the sky, the (manifestation of the whole's) energy. 

In a similar vein he explicates the phrase rgya-mtsho klong gsal 4 


conceptual limitations as well as the darkness of one’s deludedness. He then 
combines both images in explicating the term sangs-rgyas as meaning that by the 
blazing light of the moon the dullness of unknowing disappears ( ma-rig gti- 

mug sangs) and that by the blazing light of the sun the originary awareness of the 
brilliance of what presences expands (snang-gsal ye-shes rgyas). 

1. The full title is rGyud-kyi rtse-rgyal-po nyi-zla < od-bar mkha klong mam-dag rgya- 
mtsho klong gsal rgyud. 

2. Nyi-zla ' od-bar ; 1:133b- 134a. 

3. This term is usually used in logical discussions and corresponds to our use of 
inverted commas to indicate the subject under consideration. 

4. Nyi-zla < od-bar , 1:134a. Actually rgya-mtsho is one word, meaning a "huge lake" or 
an "ocean", but Padmasambhava here explicates each syllable in this compound. But 
then he goes on explaining the phrase rgya-mtsho klong gsal by taking rgya-mtsho as 
one word: 

rgya-mtsho means energy, the birthless ( snying-po skye-med); 

klong means the giving birth to thoughts/meanings, the whirlpool of spiritual pursuits 

( chos-nyid theg-pa'i klong); 

gsal means symbolic pregnance, a blazing light ( ka-dag 'od-bar). 

He continues saying that rgya-mtsho ("ocean") illustrates the experiencer's 
vision ( lta-ba ) of the whole as being birthless and of pure symbolic pregnance ( skye- 
med ka-dag); the klong ("vortex" in the sense of the eye of a cyclone) illustrates the 
experiencer's contemplation ( sgom-pa ) of the whole as unshakable and a quietude 
( g.yo-med mal-ma); that gsal (radiance) illustrates the experiencer's comportment 
(spyod-pa) as easy, open-minded, easy to understand ( lhug-pa bag-yangs go-bde-ba) 
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rgya means (the whole's) energy (that is) unchanging (snying-po 
'gyur-ba mod ); 

mtsho means the vastness of the giving birth to thoughts/meanings 
(chos-nyid yangs-pa ); 

klong means undemonstrable and beyond words ( mtshon-med 

brjod-las-'das); 

gsal means the birthless (and) its primordial symbolic pregnance 
(skye-med ka-nas dag). 

While the giving birth to thoughts/meanings ( chos-nyid) 
emphasizes an ongoing, implicitly expanding (self-spatializing) act, the 
related term dbyings, short for chos-kyi dbyings abbreviated into chos- 
dbyings, intimates the dimensionality or the whole's (immaterial) field 
character from which the thoughts/meanings in being given birth derive 
their raison d' etre for their evanescent concreteness. As Padmasambhava 
laconically states : * 1 

All the particular existents that make up the world as a container 
and its life-forms as the elixir in it - the whole's coming-to- 
presence and its interpretation - 

Dissolve in the dimensionality (field character) of the (whole's) 
giving birth to thoughts/meanings as its self-manifestation. 

This association of the giving birth to thoughts/meanings with a 
field evokes the image of a mother and her children who define each other 
in the sense that it is the mother who gives meaning to the child as being a 
child and that it is the child who gives meaning to the mother as a mother . 2 3 
In particular, this image of a mother and her children - the mother 
giving birth to them and the children eventually returning to their mother - 
is a favourite one with Padmasambhava who by it illustrates the whole's 
unfoldment and enfoldment^. Of the unfoldment he says : 4 


as well as not looking for trouble and being free from conceptual-propositional 
excesses ( byar-med spros-bral). 

1 . Nyi-zla 7 snying-po, 3 :26a: 

snang-srid snod-bcud dngos-po kun 
rang-snang chos-nyid dbyings-su grol 

2. This is technically known as the principle of complementarity. Its Tibetan term is 
3 24b a b° ve exam P le * s lifted from Padmasambhava’s Nyi-zla'i snying-po, 

ma-gnad bu-la bu-gnad ma 

3. "Enfoldment" and "unfoldment" are terms coined by David Bohm and are discussed 
at length in his Wholeness and the Implicate Order, s.v. Gordon G. Globus elaborates 
on Bohm's discussion by speaking of a "holoplenum of existentia" and a 
"holoplenum of possibilia” . See his essay "Three holonomic approaches to the brain", 
in B.J. Hiley and F. David Peat, eds. Quantum Implications, pp. 372-385. 

4. sKu gsung thugs, 25 : 6 1 a: 
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The Desein, (Being's) energy is like a mother, 

The tremor-like stirring (in it) and (its developing into) organismic 
thinking, ego-logical thinking and (the latter's) clinging (to 
its thought-constructs), self-originating, are the children, 
and of the enfoldment he says : * 1 

Out of (the whole's) luminosity ('od) rays come forth ceaselessly; 

In this (the whole's) lighting-up as (the whole's) functionality 
(rtsal-snang), its branchings are (the whole’s) children. 

This lighting-up as (the whole's) functionality does not settle 
anywhere and thus 

Subsides again in the luminosity (out of which it has come). 

This subsiding of the radiance of the lighting-up ( snang-gsal ), the 
children, in (the whole's) luminosity (marks) 

The inseparability of the mother and here children (ma bu dbyer- 
med) 2 . (This is what is meant by the (process of) becoming 
spiritually awake - (a process that has been going on) since 
time before time . 3 

Lastly, Padmasambhava's concise statement concerning the 
significance of this meeting of the mother and her children may be 
quoted : 4 


gnas-lugs snying-po ma ltar te 
'gyu-dran 'dzin-chags rang-byung bu 

1. sNang-gsal spu-gri, 2: 289a: 

od-las ma-'gags zer shar-bas 
rtsal-snang yan-lag bu-ru byung 
rtsal-snang gzhan-du ma-chags ste 
slar-la 'od-kyi nang-du thim 
'od-la snang-gsal bu thim-pas 
ma bu dbyer-med ye-sangs-rgyas 

In the same work, fol. 301a, Padmasambhava speaks of the meeting of mother 
and child in the giving birth to thoughts/meanings ( chos-nyid) as the dissipation of 
errancy into the legitimate home from which it had strayed: 

chos-nyid ma bu 'phrad-pas 'khrul-pa rang-sargrol 

2. The phrase ma bu dbyer-med occur frequently in Padmasambhava's writings. 
Emphasising this inseparability as "nonduality", this phrase is paraphrased as ma bu 
gnyis-med dbyermi-shes "(a) mother and (her) children [are essentially an image for] 
nonduality (in which one) does not perceive separability" in his sGron-ma brtsegs-pa, 

2:334a. . . . 

3. The difficult term ye-sangs-rgyas allows itself to be rendered as above, but it also 
may mean "awakening into the time-before-time." The term ye was basically a noun 
(according to our Aristotelian categories of language), as may be gleaned from such 
expressions as ye-thog "right on this time-before-time ( Ri-bo brtscgs-pa, 3.3b, 12a, 
Kun-tu bzang-mo klong-gsal , 25: 345a. The whole line ma bu dbyer-med ye-sangs- 
rgyas occurs again in Padmasambhava's Rin-chen sgron-ma, 1:1 10b. 

4. sNang-srid kha-sbyor y 2: 246b* 

snying-po ma-la mtshan-nyid bu thim-pas 
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By the subsiding of the differentiations (that are Being's) children 

in (Being's) energy (that is) their mother, (which iss 
tantamount to) 

The encounter 1 between the mother and her children, (that is their) 
inseparability, (the experiencer’s) bodily felt meaning of his 
life is won. a 


Recasting Padmasambhava's words in the modem idiom we can 

V t h * hlghest meamn & of our being is in the enfolded as well as in the 
uniolaed. 


This simile of a mother and her child or children is the only one 
that suggests that the giving birth to thoughts/meanings ( chos-nyid) is 
feminine in character, unlike thinking's (s ems-nyid) that as the Teacher 
Kun-tu bzang-po is explicitly masculine in character. 

How then does Kun-tu bzang-mo, the female partner, enter on the 
scene and what about the "Father-Mother" (yab-yum) image ? 


B. The Experiencer's Interpretation of the Singularity in 
gender-based Images 

Every human being has a body or, rather, is his or her body in the 
sense that the body is both the expression and the expressed of what for 
want of a better term we may, following C. G. Jung, call "psychic energy " 


ma bu ngo-sprad dbyer-med chos-sku thob 
Acarefulperusd of Padmasambhava's writings reveals that he uses chos-nyid 
™r m KT h tC> . ^“ghts/meanings" and snying-po "energy" interchangeably in 
W^ mg n? f B !l ng , s motherl y" character. It is interesting to note that, while in 
Western (Freudian) psychoanalytic literature the "slaying of the mother" (and for 
™ eas t ure the slaying of the father, as well) figures prominently, there is no such 
bloodthirstiness found in Buddhism. On a critique of this theme of killing one’s 
parents, see Ench Neumann, The Origins and History of Consciousness, pp. 152ff. 
Padmasambhava makes an intriguing statement concerning the mother-child(ren) 
relationship in his sNang-srid kha-sbyor, 2: 234b: 

chos-nyid ma-la dbyer-med kyang 
rtsal-snang bu-la dgrar snang dgrar bzung-bas 
dgra-yi rtsa-ba 'gong-po nga bdag yin 

Although in (the whole's) giving birth to thoughts/meanings as the mother there 
is no divisibility (with respect to a mother and her child), 

, 11 *? (whole’s) lighting-up as (the whole's) functionality, the (whole's) child, 
that makes its presence felt as an enemy and is believed to be an enemy 
The root of this enmity is the demon "I" or "ego." 

Enmity does not necessarily involve a mutual killing; after all the children return 
to their mother (after a futile tilt at windmills as we might say). 

Literally rendered, the term ngo-sprod or ngo-sprad means "coming face to face”, 
ihe implication is a mutual recognition that in itself is indivisible. This 
connectedness is felt by the experiencer throughout his corporeal (psychophysical) 
existence. 
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As embodied beings we therefore cannot but interpret all our experiences 
of ourselves and of our environing world in terms of the ubiquity of this 
energy apprehended in and through its availability that is our bodies. For 
Padmasambhava our embodiedness reflects an ongoing loss in the 
intensity of the luminosity that we initially were , 1 resulting in what, in the 
end, we mistakenly believe to be and experience as our tangibly physical 
reality . 2 Nonetheless, even at this low level we are not completely "in the 
dark." Rather, this our Befindlichkeit prompts us to explore its potential 
and grapple with it by means of our existential practices 3 and thereby 
effect a reversal of the downward trend . 4 It is in this "lowest" layer of the 
psyche that the sediments of experience 5 as preconditions and programmes 


1. This ongoing movement is a "going astray" (' khrul-pa ), a leaving one's true home 
(rang-sa ma-zin-pa ). It has nothing to do with or anything in common with the Fall. 

2. In his sPros-braJ don-gsal, 1:13b, Padmasambhava refers to three phases in this 
"devolution". First there arises out of the vortex-like ( klong ) zero-infinity 
dimensionality of Being-as-a-whole its inherent excitability (rig-pa); secondly, there 
arises the giving birth to thoughts/meaning (chos-nyid) as a vortex-like field of 
existential meanings; thirdly, through experientially initiated tendencies of 
experience of "sedimentations" ( bag-chags ) within this field there comes-to-presence 
the conglomerate of sense-based experiences ( gzugs-kyi phung-po) assuming the 
character of being a physical reality (rdos-bcas). Elsewhere in the same work, fols. 
71b-72a, he speaks of three "envelopes" ( sbubs ) amongst which the "envelope of 
light" ('od-kyi sbubs), the Being’s pure potential as its and our preciousness (rin- 
chen-sbubs) turned possibilities of existing, and the "envelope of 'sedimented 
programmes'" (bag-chags-sbubs) that hide the individual's threefold psychic structure 
or ontological Self, restate the ongoing devolution. Lastly, in his Kun-tu-bzang-mo 
klong-gsal, 25: 349b, he lists five embodiments (lus) of which two bear a close 
resemblance to two in the above sets of three "phases" and three "envelopes". These 
are the "body of light" ('od-kyi lus), the experiencer's own most peculiar being as a 
spontaneous presence (rang-bzhin Ihun-grub), and the "human person s body (mi-yi 
lus), a separable mixture of subtle and coarse materiality (dangs snyigs ' byed-pa ). 

3. "Existential practices" (spyod-pa) are disciplined "practices of the Self' (a term 
coined by Michel Foucault and elaborated by David Michael Levin, The Listening 

Self, s.v. , . 

4. This reversal is technically known as grol-lugs or grol-tshul. It does not involve a 
Savior who descends from above, rouses the "fallen" spirit from its sleep, and takes 
him back to his home. Rather, this "return" is effected through a deeply felt 
understanding (rtogs) of one's ontological Self that is wholeness itself. 

5. The technical term for them is bag-chags that has been explicated by 
Padmasambhava in his sPros-bral don-gsal, 1: 86a, as follows: 

bag-chags ni gzhi-gnas dang 'phral-'byung-ngo 
dag-lugs ni rang-dengs-su 'gro-ba dang 
phra-ba’i gdams-pa-la rag-lus-pa'o 
dpe gangs-la kha-ba babs-pa dang 
mtsho-la dar-chags-pa dang 
ras-la dri-mas gos-pa bzhin-no 
gzhi-gnas-kyi dbye-ba ni chu dang 'o-nta Ita-bu'o 
'phral-'byung-gi dpe ni chu dang zla-ba'o 
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of experience are stored, whose actual form and meaning are represented 
in the images produced by them. Such images are, among others, those of 
a father, a mother, and a child (be this a son or a daughter). 

The phrase Father-Mother-Child {yab yum sras * 1 ) characterizes a 
specific phase in the ’’practice of the Self ' 2 by which the "practising" 
individual establishes an intimate relationship with the forces that work in 
and through him. Here the organizing principle is feeling in a sensual as 
well an affective manner. "Feeling" is primarily concerned with the 


These preconditions and programmes of experience are 
authochthonic/archetypal ( gzhi-gnas ) and incidental (' phral-'byung ). 

Their sublimation (is effected) by their own fading away or 

Depends on subtle instructions. 

Analogies for them, are snow falling or ice, a lake freezing over, and a piece of 
cloth getting soiled. 

The separability of the autochthonic preconditions and programmes is like that 
of water and milk. 

An analogy for the incidental preconditions and programmes is water and (the 
reflection of the) moon (in it). 

The "separability" mentioned here points to the experience's bodily existence as 
being a mixture of subtle ( dangs-ma ) and coarse ( snyigs-ma ) materiality. The images 
produced by the latter remain within the domain of the instinctual, while the images 
produced by the former pertain to the "spiritual" and are active in the symbolic 
recreation of the outer reality in the inner world of ours. The "incidental" 
preconditions and programmes relate to the experiential process of the irrealization (a 
term borrowed from C.G. Jung) of the "reality” in whose solidness we believed. 

1. Normally the word sras is considered to be an honorific term for bu that actually is 
and abbreviation for bu-pho "a male child", bu-mo meaning "a female child." The 
same applies to sras - sras-po ("son") and sras-mo ("daughter"). Since the Tibetan 
language likes abbreviations and thus leaves gender more or less an open question, I 
have done the same by rendering sras as "child." In the phrase yab yum sras all terms 
are "honorific terms" as the linguist would say, but the deeper meaning of this phrase 
is that we deal with images, not concrete persons. 

2. I am using this Foucault-Levin phrase to characterize in the shortest possible way 
what is called Guhyamantra in Sanskrit and gSang-sngags in Tibetan - a spiritual 
pursuit in which "practice" (including ritual) plays so prominent a role that its 
presupposition, "vision" ( lta-ba ), is most often forgotten. Literally the Tibetan term 
means that it is the mystery that is Being (gsang ) that speaks ( sngags ) to the 
"listening Self' (of which David Michael Levin speaks in his book bearing this title), 
while the Sanskrit term means that it is the mystery of Being (guhya ) that protects 
(the practitioner's) thinking ( mantra ) - ( manastranabhutatvad mantram ity ucyate 
"because it has become the protection of (a person’s) thinking it is spoken of as 
mantra). At Padmasambhava's time the interrelationship between vision and practice 
of the Self had not yet been forgotten. In his sKu gsung thugs , 25: 69a he states: 

Know this supreme fruit of the gSang-sngags (spiritual pursuit) 

To consist of vision and practice of the Self. 

The specific phase is the so-called lung in the triad of rgyud , lung , and man-ngag 
from an inner perspective, and the so-called rdzogs in the triad of bskyed, rdzogs f 
and rdzogs-chen from an outer perspective. 
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qualitative. It does not dissect, separate, and quantify as is done by a 
person's "rational" faculty with logic as its scalpel. Rather, feeling is 
"appreciative" and, instead of aiming at rigidity and fixation, it frees us 
from our self-imposed narrowness and spiritual blindness and, by opening 
wider horizons, draws us into the wealth of its finely woven web of 
qualities. There is always an aura of mystery hovering about every one of 
feeling's innumerable aspects, be they "love," "desire," "affinity," 
"inspiration," to mention only a few. Maybe it is precisely because of this 
mystery hovering about it that it provides a better access to the mystery of 
an undivided reality that includes the experiencer and does not exclude or 
set him against it. There can hardly be any better illustration of the 
intimacy provided by feeling than the triune father-mother-child image, in 
which every "component" is indispensable for a viable relationship that, in 
order to be a relationship, cannot be but based on a mutual, that is, ternary 
recognition, appreciation, and understanding. While male/female, 
father/mother as illustrations of the pervasive principle of complementarity 
may, to a certain extent, break the deadlock in which our rationality has 
got us stranded, complementarity is still a "static" concept reflecting the 
binary mode of our ordinary thinking. It is the "child" that introduces the 
dynamics of "becoming." Unbeknownst to us we encounter "becoming" in 
our common everyday experiences. Are our everyday experiences not 
"practices of the self?" With his usual terseness Padmasambhava 
declares : 1 

(In this phase of one's approximation to) completeness/wholeness 
( rdzogs ), (intimated by) a Voice (out of this wholeness, 
lung), vision (Ita-ba) means that. 

The field (of meanings) and their originary awareness mode are to 
be envisioned as not forming a duality; (and that) 

The practice of the Self is (to feel oneself as) the [only ] 2 child of 
Kun-tu-bzang-po and Kun-tu-bzang-mo as (one's) father 
and mother. 

But there is more to this terse statement. The "felt" vision of 
Being’s field-like dimensionality and the originary awareness mode that 
goes with it, as a unitary, non-dual experience - suggesting in modem 
quantum theory diction the inseparability of a particle and its field such 
that the particle is the excitation of the field - that occurs on the 


1 . sKu gsung thugs, 25 : 69a: 

rdzogs-pa lung-gi lta-ba ni 
dbyings dang ye-shes gnyis-med blta 
kun-bzang yab-yum-sras ltar spyod 

2. I have added "only" on the basis of the overwhelmingly frequent use of sras 
"child/son/daughter" with the numeral gcig "one", "only.” 
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"approximation wholeness" level is at the same time an intimation by 
Being, communicating itself to the "listener" who not only has opened 
himself up to Being, but also is ready to live this vision by acting it out. 
Here the anthropic "preamble" has become a "concrete" reality. In order to 
understand the full meaning of "approximation wholeness" ( rdzogs ) and 
"nonduality" (gnyis-med, gnyis-su med-pa) we have to keep in mind 
Padmasambhava's human-oriented and process-oriented thinking that 
rejects any reductionism. He tells us about a dizzying nothingness that 
stood at the beginning of one's Menschwerdung (becoming human) 
without being anything and, by implication, not even being a nothing . 1 
Padmasambhava elaborates : 2 

Before there was a spiritually awake individual or a person caught 
up in his opinions 

There was nothing whatsoever (allowing itself to be described as) 
this or that and nothing whatsoever (allowing itself to be 
said) to exist, - 

No words of common parlance could give a demonstration of it; 

It stood free from the limitations of words that (attempt to) give 
it a name. 


1. The idea that non-being (asat) was the beginning of being(s) is already found in the 
Taittiriya-upanisad. But while the reasoning of this Upanisad ends in a static Atman, 
Padmasambhava’s thinking remains relentlessly dynamic, reminiscent of Basilides, 
one of the first Alexandrian masters of gnosticism. 

2. sNang-srid kha-sbyor , 2: 207a: 

sangs-rgyas sems-can med-pa'i sngon-rol-na 
ci yang ma-yin ci yang ma-grub-pa 
tha-snyad gang-gis mtshon-par mi-nus-so 
ming-'dogs tshig-gi mtha'-las grol-ba yin 
thog-ma gzhi-la dbyer-med-pas 
sangs-rgyas sems-can ming yang med 
brda' dang tha-snyad dogs-mkhan med 
dpe dang don-su ston-mkhan med 
tshig dang yi-ger 'dogs-mkhan med 
bde-sdug gnyis-su myong-mkhan med 
rgyu-'bras gnyis-su ' dogs-mkhan med 
bdag-gzhan gnyis-su 'byed-mkhan med 
sangs-rgyas sems-can gnyis-med grub-tsam-na 
ci yang ma-yin ngo-bor gnas 
cir yang mi-snang ngo-bor gnas 
mtshon-pa bla-dags tshig-las grol 
bsam-brjod blo-yi yul-las 'das-pa yin 
ji-lta-bus kyang brjod-mtshan mtha'-las 'das 
de-phyir gzhi-la dbyer-med phyir 
brtags-zhen kun-las bral-bar gsungs 
mtshon-pa' i mtha'-las 'das-par gsungs 
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Since this primordial ground ( gzhi ) T was (undivided and) 
indivisible, 

Not even the name "(someone) spiritually awake" or "(someone) 
caught up in his opinions" existed. 

There was no one 2 to attach a symbolic meaning or a common 
word to it; 

There was no one to point out (the difference between) an 
illustration and the thing itself; 

There was no one to point out (the difference between) an 
illustration and the thing itself; 

There was no one to attach words and phonems to it; 

There was no one to sense it as pleasant or unpleasant; 

There was no one to attach (the notions of) cause and effect to it; 

There was no one to make a division between self and other. 

In this mere fact of the nonexistence of the duality of someone 
spiritually awake and someone caught up in his opinions 

There abided (Being) in its "stuff' of not being anything and 

In its "stuff' of not coming-to-presence-as-anything . 3 

It stood free from words and metaphors (used in connection with 
what is) demonstrable; 

It lay beyond the scope of the intellect that speaks about of what it 
can think representationally. 

Since it is beyond the limitations set by language in whichever way 
one uses it, 

It is for this reason that this ground is indivisible and hence 


1 . This primordial ground is a "ground that is not" (gzhi-med), as Padmasambhava tells 
us in his Nyi-zla'i snying-po, 3:21b. This "ontological" gzhi is different from the kun- 
gzhi that is our "ontic ground." 

2. This line and the following five lines are a rejection of the idea of there existing a 
God or Demiurge - notions on which the whole of traditional Western thinking has 
floundered. 

3. There is a subtle difference between the phrase cii yang mi-snang and the phrases ci 
yang ma-yin and ci yang ma-grub in line two of this stanza. The difference lies in 
the fact that the two phrases in line two are static notions, while the one here is a 
dynamic one. These three or, if we add the synonymous expression cir yang grub-pa 
med-pa ( Nyi-zla'i snying-po, 3: 21b), four terms characterize the key notion of rang- 
bzhin "(Being's) own most unique (rang) possibility-and-ability-to-be (bzhin)" that 
for Padmasambhava is the not, the non-being, the non-existent, echoing, as it were, 
the words of Basilides: "there was a time when nothing was. When I say nothing, I 
do not mean that there was nothing, but simply, crudely, totally that nothingness 
itself did not exist." (Quoted from Jacques Lacarriere, The Gnostics, p. 60). But then 
we and the world exist and according to Padmasambhava the "stuff 1 (ngo-bo) we and 
the world are made of is radiant light. However paradoxically it may sound, the 
intensity of Being's (the whole's) sheer nothingness is also its extensity/immensity. 
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Is said to stand apart from all (attempts to) analyze it and to get 
involved with (its broken pieces) and (in the same vein) 

It is said to transcend the limitations of the demonstrable. 

The scene now shifts from the nothingness-that-is-Being to the fullness- 
that-is-Being, the "all-ground" or ontic foundation of ours. Again 
Padmasambhava tell us : 1 

A treasury, arable land, and ice forming on a lake are 


1 . sNang-srid kha-sbyor, 2: 207a-207b: 

bang-mdzod zhing-sa dar-chags gsum 

gzhi-yi dpe-ru shes-par by a 

sangs-rgyas sems-can gzhi-mo yang 

khor-ba-ru yang rgya ma-chad 

mya-ngan- das-par rgya ma-chad 

gnyis-med-du yang rgya ma-chad 

tha-dad-du myang rgya ma-chad 

yod ma-myong-la med ma-myong 

stong ma-myong-la gsal ma-myong 

bde ma-myong-la sdug ma-myong 

snang ma-myong-la stong ma-myong 

yin ma-myong-la min ma-myong 

stor ma-myong-la myed ma-myong 

gad ma-myong-la lung ma-myong 

bo ma-myong-la zad ma-myong 

'dod ma-myong-la rtsol ma-myong 

zhen ma-myong-la chags ma-myong 

ngan ma-myong-la spang ma-myong 

bzang ma-myong-la bsgrubs ma-myong 

bsgoms ma-myong-lajog ma-myong 

gzung ma-myong-la 'dzin ma-myong 

khrul ma-myong-la [207b] sgrib ma-myong 

rtogs ma-myong-la rgyas ma-myong 

gnyis-su rgya-chad med-pa yin 

gcig-tu bsdu ma-myong-ba yin 

rgyu-yis ma-bskyed rkyen-gis mi- jig-par 

ngo-bo mi-gyur rang-bzhin mi-dmigs-pas 

sky e- jig gang-du rgya-chad med-pa yin 

mtshon-med tshig-gis bstan-pa med 

chos med ston med nyan-pa med 

smrar med tshig me brjod-pa med 

bde med sdug med skyid-pa med 

bzang med ngan med gnyis-ka med 

dbus med mtha med phyogs-mtschams med 

sangs med chub med sems-can med 

rigs med yid med sems med btags-pa med 

gnas med chags med zhen med bzung-ba med 

ci yang mtshon-du ma-btub-bo 

rtog-tshogs brtag-pa'i tshig-las grol 

mam-pa cir yang mi-'byed sems-nyid brjod-med klong 

kun-gzhii gnas-lugs de-ltar-ro 
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Three analogies by which the ground (of all that is to be) may be 
known. 

As the motherly ground 1 (from which) both (a person) spiritually 
awake and (a person) caught up in his opinions (grow) 

It is neither broken up into (something called) samsara 

Nor is it broken up into (something caled) nirvana 

Nor is it broken up into (something called) nonduality 

Nor is it broken up into (something called [ontological]) difference. 

While it is not sensed as existent, it also is not sensed as 
nonexistent; 

While it is not sensed as (some) nothing, it also is not sensed as 
(something) radiant ; 2 

While it is not sensed as (some) pleasant, it also is not sensed as 
(something) unpleasant; 

While it is not sensed as (something) coming-to-presence, it also is 
not sensed as (something) absent ; 3 

While it is not sensed as (something) being such and such, it also is 
not sensed as (something) not being such and such; 

While it is not sensed as having lost (something), it also is not 
sensed as having found (something); 

While it is not sensed as (something) perpendicular, it also is not 
sensed as (something) horizontal; 

While it is not sensed as (something) overflowing, it also is not 
sensed as (something) exhausting itself; 

While it is not sensed as (some) desiring, it also is not sensed as 

(some) striving; ... . 

While it is not sensed as (some) involvement, it also is not sensed 
as (some) attachment; 

While it is not sensed as (something) evil, it also is not sensed as 
(something) that has to be given up; 

While it is not sensed as (something) good, it also is not sensed as 
(something) that has to be realized; 

While it is not sensed as (something) imaginatively produced, it 
also is not sensed as (something) that has to be kept (for 
good); 

While it is not sensed as (something) apprehendable, it also is not 
sensed as (someone) apprehending; 


1 gzhi-mo. Though not listed in any dictionary, this feminine term speaks for itself. 

2. stong-gsal. This "combination" describes the experience of there being nothing (that 

could be said to emit light) and yet there being light. 

3. snang-stong. This "combination" describes the experience of there being a presence 
while anything that might be called a presence is absent. 
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While it is not sensed as a going astray, it also is not sensed as a 
veiling (and darkening); 

While it is not sensed as an understanding, it also is not sensed as 
an unfolding. 

It is the nonexistence of a breaking up into dualities 

It is the non-sensing of a gathering in a One . 1 

In its not having been set up by some causal momentum and its not 

going to be destroyed by the modifiers (of the causal 
momentum). 

Apart from its "stuff ’ (n^o-bo) remaining invariant and its being- 
ltselt (rang-bzhm) remaining unobjectifiable, 
n is (something) that is not ffagmentable into birth and death 
there ^nothing to demonstrate, there is nothing to reveal by 

There is no teaching, no teacher, no listener; 

There is no speaking, no word, no talking; 

TTiere is no pleasure, no suffering, no happiness; 

There is no good, no evil, no both together; 

There is no middle, no periphery, no quarters; 

There is no spiritual awakening, no raising the mind to higher 
levels, no being cautht up in opinions ; 3 
There is no agitation, no ego-centric thinking, no (ego-logically 

entrenched) mentation,* no labelling (of what is being 
thought); & 

There is no localizability, no attaching (oneself to it), no 
involvement (with it), no apprehendable (thing); 

Nothing whatsoever can be demonstrated. 

Free from divisive words (reflecting) the welter of divisive notions. 


1 . 

2 . 

3 . 


4 . 


This is a critque of a person's preoccupation with a or the One by Plotinus and the 
With /hk Hn kC ' 7 I^°f e ,! >elongS t0 speculation ’ not to experience Is lived. 

Eg? noSmSess 8 ° neS Padmasambhava retums t0 his favorite topic of 

This line - sangs-med chub-med sems-can med- shows to which degree the Tibetan 
\y^g<hubllms^dpl : USing abbreviations: san S s stands for sangs-rgyas and chub for 

Nyi-flaTklS-pl ^ Semshas ^ ex P Iicated *>y Padmasambhava in his 

gzhi-la khrul dang ma- 'khrul gnyis-mcd kyang 

... , . . ng-pa skyes-shing yid-g.yos sems khrul-pas 

Although there is neither errancy nor non-errancy in Being 
rhinlHncf start ! ng of ( some ) agitation (rig) in it that the ego-centric 

fsems) goes astra^ inS m ° Vin8 ’ Cby the (e «°' lo « icall y entrenched) mentation 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 


The Intensity-Immensity Singularity 


107 


Not dividing (wholeness) into (and reducing it) to any one 
observable quality, thinking's thinking - a vortex of 
ineffability. 1 

Such is the all-ground's Dasein. 

Repeatedly references to someone being or becoming spiritually 
awake ( sangs-rgyas ) and someone being caught up in his opinions (sems- 
can ) have been made, how are they related to each other and what is meant 
by an upward unfolding and a downward going astray in Being's 
nothingness that also is its fullness and as such the Being that we are? 
Padmasambhava's answer is that the becoming spiritually awake and the 
being caught up in opinions are not related in a linear way leading from 
one level to the other; rather, they intimate an immanent tension within 
Being itself, poetically expressed by Johann Wolfgang von Goethe: 

Zwei Seelen wohnen, ach! in meiner Brust, 

Die eine will sich von der andem trennen: 

Die eine halt, in derber Liebeslust, 

Sich an die Welt mit klammemden Organen; 

Die andre hebt gewaltsam sich vom Dust 
Zu den Gefilden hoher Ahnen. 

(Two souls, alas! reside within my breast, 
and either would be severed from the other: 

The one holds fast, in throes of coarse desires. 

Onto the world with clinging organs; 

The other soars, enlivened, from the dust 
To realms of lofty ancestors.) 

(Faust. 1, Outside the City Gate) 

By contrast, Padmasambhava's account is rather prosaic. His words 
are: 2 


1 . The structure of these two lines is thoroughly anacoluthic and the individual "terms" 
must be allowed to impress themselves on the listener in the order in which they 
occur in immediate experience. 

2. sNang-srid kha-sbyor, 2: 207b-208b: 

sems-can sangs-rgyas so-mtshams ni 
rig dang ma-rig so-mtshams dang 
gyu dang mi-'gyu'i so-mtshams dang 
brtags dang ma-brtags so-mtshams dang 
zin dang ma-zin so-mtshams dang 
mtshon dang ma-mtshon so-mtshams dang 
rtogs dang ma-rtogs so-mtshams dang 
'gyur dang mi- 'gyur so-mtshams dang 
'char-sgo 'khrul-sgo'i so-mtshams dang 
ldog-bcas gnyis-kyi so-mtshams-so 
r i ' 
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The boundary line * 1 between being caught up in opinions and being 
spiritually awake (is the same as the one between) 

Excitedness and unexcitedness; 

A tremor-like stirring and non-stirring; 

Conceptuality and non-conceptuality; 

Holding to (one's place) and not holding to (one's place); 

Demonstrability and non-demonstrability; 

Understanding and non-understanding; 

Transformation and non-transformation; 

The gate into (a world of) thought and the gate into (a world of) 
errancy . 2 

They all involve the principles of exclusion and inclusion. 

This is (what is meant by) the boundary line between being 
spiritually awake and being caught up in opinions. 

It is In the context of the upward unfolding (yar rgyas) that the 
image of the father, mother, and only child reveals its significance, not 
only because of the intimacy that exists between them, but also because of 
its evoking in the experiencer/practitioner a sense of belonging to and 
being embedded in a larger, connected dynamics. The upward unfolding 
and with it the downward going astray (mar ’khrul) "has been an on-going 
(feature of Being) from before time and has continued from the very 
beginning (of our Menschwerdung, our anthropic evolution)," as 
Padmasambhava informs us . 3 

The account that follows this introductory remark details the 
phases in this process in a highly evocative and yet technical manner. It 
runs as follows : 4 


'di ni sangs-rgyas sems-can gnyis-[208a] kyi so-mtshams-so 

1. The archaic term so-mtshams implies both separation and cohesion. 

2. Some of the points mentioned in this summary are dealt with in a slightly expanded 
form by Padmasambhava in his Nyi-zla’i snying-po, 3:21b. 

3. sNang-srid kha-sbyor, 2:208a: 

yar rgyas mar khrul gnyis kyang 'di-lta ste 
sngon-nas gdod-ma-nyid-nas gnas. 

4. Because of the terseness of diction, "aggravated" by its presentation in verse form, I 
have supplied the necessary elaboration of the technical terms on the basis of related 
texts by Padmasambhava, and also corrected obvious misprints. Thus, for instance, 
the very first word in this stanza is stong-nyid, a word hardly ever used by 
Padmasambhava. The cue to replace this word by sems-nyid is provided by the word 
skye-med "unborn" in line four of this stanza. In his sNang-srid kha-sbyor, 2: 204, 
Padmasambhava uses the phrase sems-nyid skye-med kun-bzang "thinking's 
thinking, the unborn, Kun-tu-bzang-po.” It is worth nothing that in the Tripartite 
Tractate (NHC 1.5.5 1.8ff.) "God the Father is ungenerated ( agennetos )" and by 
implication the "good par excellence." Of course, the idea of a God is absent in 
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Thinking’s thinking ( sems-nyid) has been there in the manner of 
the archetypal Father (jab), 

- (From time before time (it/ he) has been undemonstrable) * 1 - 

The giving birth to thoughts/meanings ( chos-nyid) has been there 

in the manner of the archetypal Mother (yum)... 

Inseparable from the (Father who is) unborn (and the Mother who 
does not cease to be), 2 3 an Only Son ( sras-gcig )3 was bom. 

- (Inseparability is the ultimate in (spiritual) Darkness/ Ignorance 

(gti-mug chen-po) 4 - . 

The similarity of Padmasambhava's words with gnostic, 
specifically Barbelognostic and Valentinian, ideas is unmistakable, even if 
no trace of their all-male utopia can be detected in his thinking. 5 Still, what 
does this provocative reference to "the ultimate in spiritual Darkness" 
mean, when the upward unfolding is said to climax in spiritual 
wakefulness and when in gnostic texts the Son is the Nous, be this the 
universal or individual nous ? The answer seems to lie in the fact that the 
nous in any form is an intellectual and, by implication, speculative 
cognitive process, wrapped up in its own constructions and getting lost in a 
labyrinth of mirages. Its tool, logic, is ineffectual, since it is the logic of 
phantasms. Only "the ultimate in spiritual Darkness"- not just mere 
ignorance, euphemistically called reason or intellect, nous - the as yet 
undivided and unfolded and hence not intellectually encapsulated can 
become a person's "upward unfolding." 6 


Buddhism, and Padmasambhava's thinking is "concretely" human-oriented, not 
"speculatively" god-oriented. 

1. This line is either an interpolation by the scribe or a side-note by Padmasambhava 
himself in order to leave no doubt that the whole tenor of this stanza is symbolical. 

Undemonstrable ( mtshon-med) is a reference to the experiencer/ practitioner's 
meaning structure or potentiality-for-being, bodily experienced as the meaning of 
his life ( chos-sku ). 

2. Though not directly mentioned in this verse, the presence of the Mother is 
presupposed. As a matter of fact, the designation "unborn" applies to the female as 
well, as becomes evident from the stanza following this one. 

3. Although sras, like bu, may refer to a son or a daughter, in all likelihood a "son" is 
meant. The very wording of an "only son" is too poignantly gnostic. 

4. Whatever the case may be this line points to a specific feature of Padmasambhava's 

holistic thinking as will become clear as the discussion proceeds. 

5. It is true, he speaks of a uni-trinity of teachers, but the gnostic idea of a triple male 
with one member changed from female to male (reflecting the deep-rooted misogyny 
of Platonic-Hellenistic and Judaeo-Christian thinking) was simply unacceptable to 
him. 

6. The emphasis in this code term is on the "unfolding" (rgyas) and cryptically points to 
the guiding image of the real or true "teacher" (dag-pa'i ston-pa) who is (Being's) 
undivided wholeness that for anyone who is caught in the web of the intellect's 
overevaluation of its fragmentary reductions, is the ultimate in "ignorance." In his 
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Padmasambhava now continues developing this pre-egological 
understanding of ourselves by introducing us to a further pre-conceptual 
experience of its dynamics. These are his words: * 1 

The effectiveness principle ( thabs ), 2 the king, is present as the 
archetypal Father ( yab ), 

The discrimination-appreciation principle ( shes-rab ), 3 dissociated 
from origination and cessation, is present in the manner of 
the archetypal Mother (yum). 


Nyi-zla 'bar-ba, 2:343b, Padmasambhava speaks of the "real and true teacher" as 
being "indivisible" ( dbyer-med) and being (existential) "ignorance" (gti-mug ) and 
being the center in the surrounding driving forces of anger, desire, arrogance, and 
envy. Since the guiding image of the teacher can also be conceived of a an 
individual’s dynamic "meaning structure" ( chos-sku ), which means that symbols fuse 
with each other and can be used interchangeably, Padmasambhava declares in his 
sNying-po bcud-spungs, 2: 338a, that "ignorance (as the individual’s) undividedness 
(is his/her) meaning structure" (gti-mug 'byed-med chos-kyi sku). Here, ignorance is 
taken as one of the three "poisons" (dug), the other two being "anger Mid desire. 
These, as he states, are not such that they can or are to be rejected, sublimated, or 
transformed, it is by recognizing their insubstantiality (dngos-med) ana 
understanding their symbolic pregnance (ka-dag) that they reveal themselves and are 
experienced as existential norms or schemata (sku) in the experiencer/practitioner s 
Befmdlichkeit -"the deceptive self-display of the whole of Being’s ^substantiality 
and symbolic pregnance" ( dngos-med ka-dag co-’phrul). Lax. cit., 338b. 

Lastly, it may be pointed out that while in Gnosticism the image of the Only Son 
is associated with the idea of a redeemer who descends from above and works from 
outside on mankind, Padmasambhava's whole is self-redemptive and starts from the 
ultimate in Ignorance," an archetypal theme that has found its personalistic 
expression in one of the figures of the Grail legend, Perceval (parsifal), a pure fool, 
through pity wise,” as he is called by Wolfram von Eschenbach and Richard Wagner. 

1. sNang-srid kha-sbyor, 2: 208a: 

thabs-kyi rgyal-po yab-tu gnas 

sky e- gag kun-bral shes-rab yum-gyi tshul 

rtsis-gdab med-pa sras-gcig 'khrungs. . 

2. This rendering is based on Padmasambhava's interpretation of this term in his sPros- 
bral don-gsal, 1 :85b: 

thabs ni don-grub-pa l rkyen-no 

thabs denotes the condition for the realization of one s existential reality. 

The fact that it is said to be a "condition" (rkyen) emphasizes the fact that in 
spite of its association with the "king," it has no absolutistic connotations. 

3. This term never lost its functional character of discriminating between opposites in 

its pursuing that which is wholesome. In the same work, 1: 85a, Padmasambhava 
explicates this term as follows: . . . , 

shes-rab ces-pa ni phyogs-lhung med-pa dang/ so-sor dpyod-pa dang/ mi- gag- 

par bshad . .. . . . „ , 

shes-rab is said to mean "impartiality," "discernment-discrimination, and 

"continuity." 
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(From them) is bom their Only Son ( sras-gcig ), non-premeditation 
( rtsis-gdab med-pa). 

Both the effectiveness principle, implicitly referring back to the 
whole's intensity in its aspect of thinking's thinking and, in view of the 
paramount role it plays in psyche's "household" likened to a king, and the 
discrimination-appreciation principle, harkening back to the immense 
field-like expanse of the whole's giving birth to thoughts/meanings and 
sifting and sorting them, are always and already in conjuction with each 
other. They thus point to the birth of a new possibility and each, in its own 
manner, presents a dynamism that makes itself felt in the numinosity and 
fascination of the archetypal image, the Father and the Mother, 
respectively. They are pre-egological action-patterns of the psyche and the 
possibility they engender is pre-egological - "non-premeditation." Only 
with the emergence of the ego, a sort of malfunctioning and "downward 
going astray" (mar ’khrul) in a maze of broken pieces, there occurs the 
inevitable scheming, designing, and intending, all of which is a travesty of 
both the effectiveness principle and the discrimination-appreciation 
principle: effectiveness is turned into expediency ("climbing the band- 
wagon") and discrimination-appreciation is wittled down to the mere 
catchword "wisdom", constantly on the lips of those who have none and 
comouflaging their obsession with any idiosyncrasy. 

The dissociation from any origination and cessation, mentioned in 
connection with the discrimination-appreciation principle, but applying to 
the effectiveness principle as well, leads to the problem of a beginning and 
an end. This question that has occupied the minds of all those who 
subscribe to a static view in which the whole universe like any other thing 
must have a beginning ( arche ) and, by implication, an end ( telos ), is for a 
process-oriented thinker like Padmasambhava redundant, if not 
meaningless - a process has neither a beginning nor an end. To make 
matters even more complicated, while for us the terms "beginning" and 
"end" have primarily temporal connotations, the corresponding Tibetan 
terms thog-ma and mtha'-ma ( tha-ma ) have a spatial connotation as well, 
"uppermost" and "lowermost" horizontal levels, continuous regions of 
intensities. In other words, thog-ma and mtha'-ma ( tha-ma ) are space-time 
notions. But if there is no beginning/uppermost (level) and no 
end/lowermost (level), are we ourselves then not the middle, the between, 
the interbeing that, in the words of Gilles Deleuze and F61ix Guattari * 1 


In his Nyi-zla'i snying-po, 3: 26b and 45a, Padmasambhava compares shes-rab 
with a dagger (ral-gri) and arrow (mda), and, in the same work, on fol. 44a, with a 
magic key (' phrvl-gyi lde-mig) that opens the door to Being's mystery. 

1. A Thousand Plateaus, p. 25. 
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... does not designate a localizable relation going from one thing to 
the other and back again, but a perpendicular direction^ a 
transversal movement that sweeps one and the other away, a stream 
without beginning or end that undermines its banks and picks up 
speed in the middle. 

Padmasambhava's answer to this question is a Yes, and he 
introduces for this "interbeing" or, more precisely, directional movement 
the term bar-do that in course of time became a favourite (and famous) 
literary topic. Padmasambhava's words are : 1 

In the interbeing that has neither a beginning/uppermost (level) nor 
end/lowermost (level) 

(The whole’s) energy or (the whole's) self-sameness (has) 

In the openness/nothingness that is omnipresent in (the whole’s) 
own most unique ability-to-be (constituted itself into a) 
Palatial mansion that has been fully planned since time before time. 
Unborn, unceasing it is the spontaneity dimensionality of (the 
experiencer's) existential meaning structure , 2 
Undemonstrated, undemonstrable, and without any demonstrability 
(is the experiencer's) existential meaning structure . 3 


1 . bCud-kyi yang-snying , 2: 267b: 

thog-mtha ' med-pa 'i bar-do na 
ma-phyed mi-phyed snying-po mnyam-pa-nyid 
rang-bzhin yongs-la khyab-pa'i stong-pa-na 
ye-nas yongs-su bkod-pa 'i gzhal-yas-khang 
ma-skyes mi-gag chos-sku lhun-gmb dbyings 
ma-mtshon mi-mtshon mtshon-med chos-sku de 
This stanza occurs almost verbatim again in his sPros-pa gcod-pa sde-lnga'i 
rgyud , 2: 271b. This theme of a bar-do is once again taken up in his Rin-chen sgron - 
martsa- ba, 1:116b. 

2. This is the rendering of the line as printed in the sDe-dge edition (see preceding 
note). The Thimpu edition, vol. 6, p. 124 reads: 

ma-skyes mi- gag ka-dag Ihun-grub dbyings 
An unborn, unending dimensionality of symbolic pregnance and spontaneity 
which seems to be an emendation of Padmasambhava's original (?) wording in the 
light of Klong-chen rab-'byams-pa's elucidation of the Dasein . In Padmasambhava's 
writings the phrase ka-dag Ihun-grub does not occur. 

3. This, too, is the rendering of the line as printed in the sDe-dge edition. The Thimpu 
edition reads: 

ma-mtshon mi-mtshon mtshon-min [a misspelling for med ] kun-khyab te 
Undemonstrated, undemonstrable, without any demonstrability, all-encompassing 
(omnipresent) 

Read in conjunction with the preceding line the triad of ka-dag <—. Ihun-grub <- 
-> kun-khyab confirms my suggestion that the copyist of this edition read Klong- 
chen rab-'byams-pa's ideas into Padmasambhava's text. 
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Padmasambhava's follow-up of this stanza is a further elaboration 
of his relentless search of the No, the not, the non-being, the non-existent, 
the non-real that, paradoxically, is real in an ultimate sense, as we would 
have to say on the basis of our dualistic diction. 

In a grand anthropocosmic vision, based on the feeling of being 
embedded in and being a part of a larger whole, he develops the theme of 
becoming a human individual through the archetypal Father-Mother- 
(Only) Son image. He begins by saying : 1 

The beginning/uppermost level that is not, is there in the manner of 
the archetypal Father; 

The end/lowermost level that is not, is there in the manner of the 
archetypal Mother; 

The distinctness-through-separability that is not, is the Son (who) 
has resolved the uncertainty about (what is the) 
beginning/uppermost level and (what is the) end/lowermost 
level. 

With this insistence on a triadic "is-not" (med) Padmasambhava is 
able to let the ensuing world-process and with it the anthropogenesis retain 
its imaginal-experiential character. The non-existent beginning/uppermost 
level lets the whole’s unfolding-enfolding 2 continue, the non-existent 
end/lowermost level takes the sting out of the mistaken identifications of 
the whole's dynamics, and the non-existent distinctness-through- 
separability lets meaning as universal connectedness shine forth. In 
addition, the unitary felt images of the Only Son as the non-existent 
end/lowermost level, mark a still pre-ontological and pre-conceptual 
attempt to come to an understanding of one's self and to distinguish 
between different "things" in a dimension (the "is-not") where boundaries 
may be drawn anywhere without having to be drawn, and if they have 


1 . sNang-srid kha-sbyor, 2: 208a: 

thog-ma med-pa yab-kyi tshul-du gnas 
mtha'-ma med-pa yum-gyi tshul-du gnas 
dbye-bsal med-pa' i sras de-yis 
mthog-mtha' gnyis-kyi dras thag-bcad 

Although, as a rule, I follow the version in the sDe-dge edition, I have here 
followed the Thimpu edition which is metrically more correct. Both editions are far 
from satisfactoiy, the latter, in particular, abounds in misspellings. 

2. Depending on whether you see the process as a passing "beyond itself' or as an 
"enpresenting of itself." On the meaning of the term "enpresenting", which I have 
borrowed from Heidegger for reasons that will become clear as Padmasambhava s 
discussion proceeds, see Martin Heidegger, The Basic Problems of Phenomenology , 
pp. 306-307. 
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been drawn dissolve in the dimension from which they have been made to 
stand out. 

If we conceive of this triunely structured "is-not" as pure potential - 
there is no reason why, for argument's sake, we should not - we can 
understand Padmasambhava's immediately following statement, describing 
how the pure potential becomes its pre-ontological and pre-actual reality 
of ourselves. He says : 1 

(The whole's) own most unique capability-to-be that has been 
there since time before time, is to be (presently) there in 
the manner of the archetypal Father; 

(The whole's) all-encompassing omnipresence that has been 
Jhere since time before time, is to be (presently) there in 
the manner of the archetypal Mother; 

(Their) radiant brilliance-(c u m)-the g i v i n g birth t o 

thoughts/meanings is to be bom (as their) Only Son. 

To be sure the radiant brilliance (' od-gsal ) of which 
Padmasambhava here speaks, is an as yet virtual radiance, in the sense that 
the whole's luminosity (' od) is about to radiate (gsal). It is not yet the 
radiance of that which makes its presence felt in whatever lights up to be 
interpreted as "world." 2 Similarly, the giving birth to thoughts/meanings 
{chos-nyid) is a potentiality/possibility, as is the "field" (dbyings) as which 
the giving birth to thoughts/meanings constitutes itself in which they have 
their raison detre , 3 


1. sNang-srid kha-sbyor, 2: 208a: 

rang-bzhin ye-gnas yab-kyi tshul-du gnas 
kun-khyab ye-gnas yum-gyi tshul-du gnas 
'od-gsal chos-nyid sras-gcig 'khrungs 

2. The texts distinguish clearly between 'od-gsal and snang-gsal, the snang being the 
.. actu ,j., .manifestation and experience of the "virtual" 'od. For Padmasambhava 

world is always a world of light. 

3. Both 'od-gsal and chos-nyid are "aspects" of what is termed kun-gzhi, which for 
Padmasambhava is the "anthropic whole's (kun) potential (gzhi )," the totality of our 
psychic reality by virtue of which we are "luminous" and "thinking" beings - our 
world quite literally being our thoughts. In his sGron-ma brtsegs-pa , 2: 328a 
Padmasambhava declares: 

kun-gzhi'i ' od-gsal chos-nyid ' di 

mam-dag bsam-gyis mi-khab-pa'i 

dkyil- 'khor chen-por rang-ngo-sprad 

Encounter and understand yourself to be an ultimate mandala 

In which the 'od-gsal and the chos-nyid of your anthropic whole's potential 

(Are present as) the inconceivable (richness of that which is) pure-in-its-presencing- 
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The manner in which this triune pre-ontological, pre-conceptual, 
and pre-actual reality of ours, emerges from out of the "is-not" so that, in 
the strict sense of the word, we (and our world) always have been and 
always are, rhizome-like , 1 an "interbeing" (bar-do), Padmasambhava 
presents in words that span the (whole’s) ontological, experientially felt, 
and imaginal levels : 2 

(When) the thoughts and meanings (that constitute our concrete 
reality) have subsided in (the whole's) self-consistency 3 as 
their (generative) field, 

A slight trembling (in this field) assumes the character of the 
archetypal Father; 


1. As has been pointed out by Gilles Deleuze and Fdlix Guattari, A Thousand Plateaus, 

p. 21: 

The rhizome is reducible neither to the One nor the multiple. It is not the One 
that becomes Two or even directly three, four, five, etc. It is not a multiple derived 
from the One, or to which One is added (n + 1). It is composed not of units but of 
dimensions, or rather directions in motion. It has neither beginning nor end, but 
always a middle ( milieu ) from which it grows and which it overspills. It constitutes 
linear multiplicities with n dimensions having neither subject nor object, which can 
be laid out on a plane of consistency, and from which the One is always subtracted (n 
- 1 ). 

2. sNang-srid kha-sbyor, 2: 208a: 

chos-mams mnyam-nyid dbyings-su thim 
bag-tsam g.yo-ba yab-kyi tshul 
kun-tu g.yo-ba yum-gyi tshul 
'gyu-ba bu-yi tshul-du skyes 

3. The term mnyam-(pa)-nyid, like the terms sems-nyid "thinkging’s thinking" and 
chos-nyid "the giving birth to thoughts/meanings", is a dynamic concept. Self- 
consistency is in the words of Gilles Deleuze and Felix Guatlan, A Thousand 
Plateaus, p. 70: 

In no way an undifferentiated aggregate of unformed matters, but neither is it a 
chaos of formed matters of every kind. It is true that on the plane of consistency there 
are no longer forms or substances, content or expression, respective and relative 
deterritorializations. But beneath the forms and substances of the strata the plane of 
consistency ... constructs continuums of intensity; it creates continuity for intensities 
that it extracts from distinct forms and substances. 

The neologism "deterritorialization" the authors paraphrase and explain by 

saying: , .. , 

What is comes down to is that we cannot content ourselves with a dualism or 
summary opposition between the strata and the destratified plane of consistency. The 
strata themselves are animated and defined by relative speeds of deterritorialization', 
moreover, absolute deterritorialization is there from the beginning, and the strata are 
spin-offs, thickenings on a plane of consistency that is everywhere, always primary 

and always immanent. 

The similarity of these authors' ideas with Padmasambhava s intuition is striking. 
Concerning the dynamic character of the whole's self-consistency, we may quote the 
words of Erich Jantsch, The Self-organizing Universe, p. 32: 
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A wide-spread trembling assumes the character of the archetypal 
Mother; and 

A (tremor-like) stirring evolves into (their) child. 

Contrasting and yet thinking together the anthropic’s whole's 
potential (kun-gzhi) as our ontical foundation and the all-encompassing- 
omnipresent dimensionality of wholeness ( kun-khyab ) as an open matrix 
of experience, and expanding the binary relationship (Father/Mother) into 
a ternary relationship (Father/Mother/Son) Padmasambhava develops what 
I would like to call an "intrapsychic experiential ontology." His words 
are : 1 

The anthropic whole's potential is there in the manner of the 
archetypal Father; 

The all-encompassing-omnipresent (matrix of experience), an 
. immense vortex , 2 is there in the manner of the archetypal 
Mother; F 

(from their union/unity their) Only Son, (an) unbroken 
(wholeness), unborn and unceasing, was bom. 

It will have been noted that in Padmasambhava's anthropic 
process-oriented thinking the principle of complementarity, expanded 
from a binary relationship to a ternary relationship not only horizontally 
but also vertically, plays a significant role. Its complexity can be sketched 
as in the following diagram where the Tibetan terms, fully explained in the 
body of the text, have been retained for brevity's sake: 


1 . sNang-srid kha-sbyor, 2: 208a: 

kun-gzhi yab-kyi tshul-du gnas 
kun-khyab klong-chen yum-gyi tshul 
rgya-chad skye-'gag-med-pa'i sras-gcig 'khrungs 

2. The use of the term klong-chen "an immense vortex" or, more precisely, "a vortex in 
an ultimate sense," may, at first glance, seem to be rather enigmatic. Bearing in mind 
that the term klong is primarily used in connection with the whole’s energy ( snying - 
po), as for instance in the compound snying-po'i klong (see Nyi-zla'i snying-po, 3: 
21b, 33a), it is pre-eminently suited to "illustrate" the dynamics of the giving birth to 
thoughts/meanings (chos-nyid kha-gting-med-pa'i klong "the (whole's) giving birth to 
thoughts/meanings, a vortex having neither an upper nor lower limit," see Nyi-zla 
snying-po, 3: 19a). However, this stanza expresses more than the complementarity of 
the "static" character of the anthropic whole's potential (imaged as the father) and the 
anthropic whole's "dynamic" character (imaged as the mother). While "father" and 

mother may be said to exclude each other and yet define each other; in themselves 
they are meanaingless words - it is the child that gives meaning to father and mother 
and vice versa. Complementarity is not binary, but ternary. 
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Figure 1: 

The Evolution of the Dasein-that-we-are 


sems-nyid < > chos-nyid 

^ dbyer-med 4 ' 7 


pure intensities 


thabs < > shes-rab 

rtsis-gdab med-pd? 


intensities in 
operation 


thog-ma med-pa <—> mtha'-ma med-pa 
dbye-bsal med-pa 


spatialities-cum- 

temporalities 


rang-bzbin < — > kun-khyab 
'od-gsal / chos-nyid 


the Dasein-that- 

we-are 


Here <— > means "if, and only if, then." 


Two points should be emphasized. First, the images of Father, 
Mother, and Only Son, reminiscent of the Divine Triad that headed the 
Sethian pantheon , 1 but otherwise lacking any of the soteriological notions 
that were rampant in Gnostic and Christian circles, are symbols through 
which the experiencer/practitioner establishes a personal relationship with 
the forces that work in and through him and, in the last analysis, have 
shaped and continue shaping him, as their concrescence into their, that is, 
the experiencer/practitioner's "own most unique capability-to-be-and- 
become by being-itself ' ( rang-bzhin ) shows. 

Second, the Father-Mother imagery does not allow us to think of 
wholeness in terms of an androgynous entity. First of all, wholeness or 
Being is not a thing, and although being is nowhere else than in the beings, 
these beings, too, are not things . 2 Secondly, androgyny 3 is essentially a 
static concept 4 among other static concepts or "things" and as such has no 
place in Padmasambhava's process-oriented thinking that even transcends 
a dialectic synthesis of opposites. 


1 . See, in particular, Giovanni Filoramo, A History of Gnosticism, pp. 6 If. 

2. They are so only in the rational approach, set as an absolute, to the multifaceted 
reality that we as living beings are. 

3. An exhaustive historical account of this widespread notion has been given by 
Giovanni Firolamo, loc. cit, p.212n. 45. For its occurrence in modem psychology see 
June Singer, Androgyny : The Opposites Within. 

4. When given concrete shape, is in the Indian context, it is most clearly illustrated by 
the well-known figure of Siva as ardhanariSvara, half male, half female. 
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Rin-chen sgron-ma rtsa-ba'i rgyud (= lta-ba-la shan-chen Rin-chen sgron- 
ma rtsa-ba'i rgyud, 1: 108b-117a) 

B. Works by Western Authors 

Bohm, David (1980), Wholeness and the implicate order, London: 
Routledge & Kegan Paul. 

Deleuze, Gilles and Felix Guattari (1987), A Thousand Plateaus: 
Capitalism & Schizophrenia, Brian Massumi, trans., Minneapolis: 
University of Minnesota Press. 

Filoramo, Giovanni (1990), A History of Gnosticism, Anthony Alcock, 
trans., Oxford: Basil Blackwell. 

Haberlin, Paul (1952), Philosophia Perennis, Berlin: Springer- Verlag. 

Heidegger, Martin (1982), The Basic Problems of Phenomenology, Albert 
Hofstadter, trans., revised edition, Bloomington: Indiana University Press. 

(1984), Early Greek Thinking, David Farrell and Frank A. Capuzzi, 

trans., San Francisco: Harper & Row Publishers. 

Hiley, B.J. and F. David Peat , ed. (1991), Quantum Implications: Essays 
in Honour of David Bohm, pbk., London: Routledge. 

Jantsch, Erich (1975), Design for Evolution: Self-Organization and 
Planning in the Life of Human Systems, New York: George Braziller. 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 


120 


xviii 


7“T (| 980 )- The Self-Organizing Universe: Scientific and Human 
Press* 10 ™ ° fthC Emergmg Paradi S m of Evolution, Oxford: Pergamon 


Lacarriere, Jacques (1989), The 
Francisco: City Lights Books. 


Gnostics, Nina Rootes, trans., San 


p evin ’ David Michael (1988), The Opening of Vision: Nihilism and the 
Postmodern Situation, New York: Routledge. 


Neumann, Erich (1973), The Origins and History of Consciousness, R.F C 
Hull, trans., Pnnceton/Bollingen Paperback, Princeton, N.J.: Princeton 
University Press. 


Sallis John (1986), Delimitations: Phenomenology and the End of 
Metaphysics, Bloomington: Indiana University Press. 

Singer, June (1989), Androgyny: The Opposites Within, Boston: Sigo 


The Tripartite Tractate" in James M. Robinson, general editor (1990) 
The Nag Hammadi Library (Third, completely revised edition.), San 
Francisco: Harper & Row Publishers. 


* 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 


A TANTRIC ECHO IN SINHALESE THERAVADA ? 

Pint ritual, the book of Paritta and the JinapaHjaraya 1 

-Roger R. Jackson- 

[ Sri Lanka has been a centre of Theravada Buddhism for over two thousand 
years. It has religious history that includes long periods in which Mahayana was 
influentional. There is little in the Sri Lankan Buddhism that would seemto reflect tantric 
influences. However, the monastic practice of chanting Pirit "Protective" sutt® seems to 
have tantric influence. In this paper, the author examines the ritual practice of pirit 
chanting, the theory behind the compilation of the "text" of the ritual of Pirit Pota and a 
little known "appendix" to the text and ceremony, the Jinaparijaraya. He tries to define the 
term "tantra" and compares the contents of the Jinaparijaraya with their parallels in Indian 
and Tibetan tantric literature. Although the source of the supposedly tantric element in the 
Jinaparijarya is uncertain, it can be said that the text comes the closest to meeting a strict 
definition of "tantra." ] 

Sri Lanka has been a center of Theravada Buddhist orthodoxy for 
over two thousand years, and Sinhalese Buddhists often like to imagine 
that the Theravada Dhamma has enjoyed virtually unbroken sway over 
their land since it was first introduced from India during the reign of the 
Maurya emperor ASoka, around 250 BCE. Like the other Theravada states 
of south and southeast Asia, however, Sri Lanka has a religious history 
that includes long periods in which Mahayana was an influential— 
and occasionally the dominant— form of Buddhism. There is a wealth 
of literary, epigraphic, and sculptural evidence showing that 
Vaitulyavada (=Vaipulyavada = Mahayana) was an integral part of Sri 
Lankan Buddhism for over a millennium, from the time it first gained a 
foothold in the Abhayagiri monastery in Anuradhapura in the first century 
CE, until well after the pro-Theravadin reform and consolidation of the 
Sangha by the Polonnaruwa monarch Parakramabahu I, late in the twelfth 
century. 2 Given that Mahayana in Sri Lanka generally drew for its 


1. I am deeply grateful to Profs. P.B. Meegaskumbura, Sudarshan Seneviratne and 
Anuradha Seneviratna of the University of Peradeniya, Sri Lanka, for the lectures 
and conversations that prompted the writing of this article, and to Profs. Steven 
Collins and Jonathan Walters for help in identifying sources. 

2. Paranavitana 1928 is the pioneering study of Mahayana in Sri Lanka, while 
Mudiyanse 1967 presents the most thorough survey of the subject, and Holt 1991, a 
study of AvalokiteSvara in Sri Lanka, contains much that is of interest, as well. On 
the history of Sri Lankan monasticism, including the place of Mahayana, see, e.g., 
Rahula 1993 (1963) and Gunawardana 1979. The original Sri Lankan chronicles that 
provide the most important literary evidence about Mahayana on the island are the 
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inspiration on religious currents sweeping India, and that tantra was an 
increasingly important part of Indian Buddhism from approximately the 
sixth century CE onward, it is hardly surprising that amidst the material 
left by and about Mahayanists, there is much that is overtly or implicity 
tantnc— from references in Theravada texts to a "Vajirayavadin" heresy 
and disreputable "blue-robes" ( nilapata ), to lists of revered tantric texts, to 
statues of such tantra-associated deities as Vajrasattva, Vajrapani and 
Hayagriva, to inscriptions bearing dharanis and/or referring to ratipdja and 
guhyapuja , to stones carved in yantra designs, to architectural "mandalas" 
like the great vatadage at Polonnaruwa, to a handful of erotic temple 
carvings. Tantric influence in Sri Lanka seems to date to the eighth 
century, when the island was visited by Vajrabodhi, whose Sri Lankan 
disciple, Amoghavajra, later became instrumental in the transmission of 
Buddhist tantra to China. There is strong evidence for the importance of 
tantra in the late Anuradhapura period (ninth to eleventh centuries); there 
is less agreement on the degree of tantric influence during the 
Polonnaruwa and subsequent periods . * 1 2 

Whatever the true terminus ad quern of Mahayana or tantric 
Buddhism in Sri Lanka, it is clear that from the Polonnaruwa period on, 
neither was as important as they had been during the Anuradhapura period: 
a combination of Parakramabahu’s reforms, political and social instability 
(attributed to causes ranging from South Indian invasions to malaria 
epidemics), and the virtual disappearance of Buddhism from India, all 
served to undermine the considerable force Mahayana once had exercised 
upon Sri Lankan Buddhism. Whatever Mahayana vestiges may have 
remained, Sri Lankan Buddhism after the Polonnaruwa period is, 
nominally, at least, thoroughly Theravadin. The question of just what 
Theravada" is, however, is far from simple to answer— unless one locates 
the tradition solely in the Pali canon and its commentaries. It has been 
evident to observers of Sri Lankan Buddhism for quite some time that the 
Theravada that is actually described and practised by both laypeople and 
monks is far more than just "Pali-canon-ism," and that it is, in fact, a rich 


Dipavamsa (fourth century CE), Mahavamsa (sixth century), Culavarhsa (thirteenth 
century) and Nikayasamgrahaya (fifteenth century); these have been translated by, 
respectively, Oldenberg (1879), Geiger (1964 [1934]), Geiger (1953 [1929-30]) and 
Fernando (1908). 

1 . The most thorough cataloging of these is to be found in Mudiyanse 1967: passim. 

2. See, e.g., Mudiyanse 1967: Appendix A. The Nikayasamgrahaya (tr. Fernando 1908) 
is our most useful literary source for a history of tantra-or any other non-Theravada 
'Heresy" in Sri Lanka; see also Gunawardana 1979. 
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and complex mixture of beliefs and practices . 1 Sri Lankan Theravada may 
or may not properly be described as "syncretism," but a number of its 
features— such as its large and elaborately hierarchical pantheon and its 
openness to ritual and social roles for the Sangha— certainly seem to bear 
the marks of influence from either Hinduism or Mahayana Buddhism or— 
most likely-both. Tantra is less obviously a part of the mix that is Sri 
Lankan Buddhism-unless we use the word "tantra" so broadly that any 
sort of magical or apotropaic practice fits the definition, in which case 
much of "popular" Buddhist practice would have to be considered 
"tantric." If we adopt a somewhat narrower (but still rather generous) 
definition, and admit that "tantra" has something to do with reading tantric 
texts, worshipping and/or identifying oneself with deities whose sadhanas 
have been reported in Indian or Tibetan tradition, reciting dharanis, 
meditating with the aid of yantras or mandalas, and/or perfonning rituals 
that may have esoteric and/or erotic connotations , 2 then there is little in Sri 
Lankan Buddhism that would seem to reflect tantric influences . 3 

There is, however, at least one ritual-cum-literary tradition central 
to "orthodox" Sri Lankan Theravadin practice that seems on the surface to 
have "tantric" elements: the monastic practice of chanting pirit (Sinhala for 
the Pali paritta = Sanskrit paritrana)— "protective" suttas— for the benefit of 
lay donors or congregations. Here, we will examine briefly: (a) certain 
aspects of the ritual practice surrounding pirit chanting, (b) the theory 
behind the compilation of the "text" of the ritual of Pirit Pota (P. Paritta ) 
and (c) most importantly, a little-known "appendix" ( upagrantha ) to the 
text and ceremony, the Jinapanjaraya ("Cage of the Conquerors"). This 
analysis will reveal a number of elements commonly associated with 
"tantra," including mandalas, divinized water vessels, ritual "nails" ( kila ), 
protective string and— most importantly— the contemplative location of 
divinity or divinities within the human body. Because it is unusual and 


1. See, e.g., Obeyesekere 1966, Gombrich 1971, Bechert 1978, de Silva 1980 and 
Gombrich and Obeyesekere 1988. 

2. I am not proposing this as my own definition, but, rather, reflecting the assumptions 
about what is "tantric" that appear to inform the analysis of those who have 
commented upon it in a Sri Lankan setting, such as Paranavitana, Mudiyanse and 
Gunawardana. This loose definition begs many questions about what is properly 
tantric-questions that I cannot settle here, but to which I will address myself at least 
in passing later in the essay. 

3. On the other hand, Francois Bizot has identified enough "tantric" elements in the 
Theravada of Cambodia that he is devoting a multi-volume project to ”le Theravada 
Tantrique." I have been unable to consult this work, or find full bibliographical 
details of it, and do not know what sort of definition of "tantra" Bizot is using. 
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little-known, and yet perhaps the most quintessentially "tantric" of the 
elements, we will focus with greatest care on the divinization of the body 
found in the Jinapanjaraya, searching through Indian and Tibetan literature 
for tantric and non-tantric analogies to the concept, which may help us 
decide if what is described in the Jinapanjaraya is "tantra." This, 
inevitably, will entail some reflections on what, in fact, might qualify a 
phenomenon as "tantric", as well as on the nature of the influences that lie 
behind the Jinapanjaraya, the pirit ceremony and, fpr that matter, any 
modem manifestation of the pan-Indian religious milieu--of which Sri 
Lankan Theravada Buddhism certainly is one. 

* (ID 

The pirit ceremony is an important, and fairly well documented 
aspect of contemporary Sri Lankan Theravada. 1 It is, in the words of Lynn 
de Silva, "one of the foremost, if not the foremost, of ceremonials of great 
significance in the domestic and social life of the Sinhalese people. No 
household or social function, no religious festival or ceremonial is 
complete without the chanting of Pirit' (1980: 111). The texts chanted in a 
pirit ceremony, notes de Silva, "are safety-runes, the recital or intoning of 
which is believed to ward off all evils and dangers; to be the most potent 
of all safeguards against the machinations of malignant beings, and to 
bring about health, prosperity and other blessings" (ibid.). There are 
simpler and more complex versions of the pint ceremony, which, 
depending on the gravity of the circumstance and the financial means of 
the donors, may last anywhere from an hour, to a whole night, to a week or 
even longer; and may involve chanting only the big three paritta suttas 
(the Martgala, Ratana and Karaniya Metta) or reciting the entire Pirit Pota 
many times over. The essence of the ceremony, according to de Silva, 

consists in chanting certain selected sacred texts by Buddhist 
monks holding in their hands a long thread called Pirit Niila, which 
is twisted round the neck of a new clay pot filled with water— the 
Puma Kumbha- while the other end of the thread is held by the 
assembled who squat on the floor. When the chanting is concluded, 
the thread sanctified by the chanting is broken into pieces and tied 


1. To my knowledge, the only two full-scale studies of paritta are Schalk 1972 and Lily 
de Silva 1981. See also the concise discussion in Lynn de Silva 1980: 109-122, as 
well as scattered references in Gombrich 1971, Gothdni 1982, and Gombrich and 
Obeyesekere 1988. For a detailed bibliography of pre-1980 Western-language 
sources on pirit in Sri Lanka, see Lily de Silva 1981: Preface. For historical 
perspective on pirit in Sri Lanka, see Rahula 1956: 76-80. 
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round the wrist and neck of those assembled and at the same time 
the sanctified water is sprinkled on all. (ibid.) 

For more complex ceremonies, a pavilion ( mandapa ) is erected, at the 
centre of which is a table containing a relic of the Buddha and a copy of 
the Book of Pint (Pint Pota). The monks are seated around the table, with 
the two presiding monks' places facing either east or north. A post called 
the "nail of Indra" ( indrakhila ) is placed beside the presiding monks' 
chairs. After the initial recitation of the triple refuge and the five precepts, 

the sacred thread . . .is drawn round the interior of the pavilion, the 
end of which after being fastened to the reading chairs and twisted 
round the neck of the pot of water, is placed on the table close to 
the Relic and the Reciters, thus an unbroken and complete 
communication is maintained between each of the officiating 
priests, the relic, the Pirit-pota (i.e. the Triple Gem) and the water, 
(de Silva 1980: 113-115) 

At the conclusion of pirit ceremonies, the auspicious verses of the 
Jinapanjaraya are chanted as a kind of seal on the protective power of the 
ritual, the water and thread are shared with the congregation, and 
donations (typically of a meal and/or of new robes) are made to the 
participating Sarigha. 1 

The "text" for the pirit ritual in both Sri Lanka and Burma is the 
Paritta or Mahaparitta— a generic term that may indicate any of a number 
of possible recensions of protective texts. 2 3 4 The version of the text that is 
best-known in Sri Lanka, and which therefore receives the designation of 
Pirit Pota, or "Book of Protection," is the Catubhanavara? an anthology of 
twenty-four* suttas drawn from all five nikayas of the Pali Suttapitaka, as 


1. Through the kindness of Ven. Sorata Thera, I was able to participate in a kathina 
pinkama pirit ceremony, at the conclusion of the rainy season retreat, on the night of 
December 4-5, 1993, at the Getambe Temple, in Peradeniya, Sri Lanka. The 
unfolding of the ceremony, as I observed it, tallied remarkably well with the 
descriptions given by Lynn de Silva. 

2. On Burma, see especially Bode 1966: 3-4, and Spiro 1981: 144-154, 263-271. 1 have 
not been able to determine if the text used in Burma is identical with that used in Sri 
Lanka, but at the very least, the overlap is considerable. 

3. On this term, see Piyadassi 1975: 18-19. 

4. Norman (1983: 174) gives the number as twenty-eight, while the translation issued 
by the. Buddhist Publication Society (Piyadassi 1975) contains twenty-four main 
suttas, as well as a number of preliminary and supplementary texts. It is unclear to 
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well as from the Jataka. Many of these suttas are known to have a long 
history of specifically protective use, while others, such as 
Dhammacakkappavattana, take on importance simply because they are 
such fundamental assertions of Buddhist truth. The Buddha clearly 
countenances the protective recitation of suttas at a number of points in the 
Pali canon, 1 and there are still other instances in which a sutta itself 
includes reports of its protective or curative value. 2 The collection of 
protective suttas into anthologies must have begun fairly early on, for the 
Khuddakapatha of the Khuddaka Nikaya includes at least seven texts 
(including the Mangala, Ratana and Karaniya Metta suttas ) that also are 
included in the Pint Pota , 3 and the Milindapanha gives a list of six 
protective texts. Buddhaghosa mentions four or five such texts in his 
commentaries, 4 , and is said to have been about to write a separate 
commentary on "die Panda" when he undertook his mission to Sri Lanka, 
instead. 5 The addition of three suttas to the Milindapanha's original six 
resulted in an anthology of nine texts that is, in Geiger s words, 
"commonly found in Ceylon" (1983: 174), but the "standard" text for pint 
ceremonies seems to be the twenty-four-sutta Catubhanavara, or Pint Pota. 
Although it is described by Piyadassi as "the most widely known Pali book 
in Sri Lanka. . . a Buddhist Bible" (1975:17), 6 the Pint Pota (like pantta 
literature in general), has, until recently, received scant attention in 


me whether Norman is referring to a different recension of the Pint Pota, or simply 
includes supplementary texts (such as the AngulimSa Sutta) in his accounting. 

1. For example, Vinaya II: 109-110, where the chanting of stanzas that incite loving- 
kindness (metta) is prescribed to ward off snake-bite, and Digha Nikaya [D.]III: 195, 
where the Buddha implicitly approves the chanting of the Atanatiya Sutta for 
protective purposes. For the "history" of pantta, see, e.g., Norman 1983: 173, de 
Silva 1980: 115-118 and Piyadassi 1975: 111-113. 

2. For example, Samyutta Nikaya [S.] V 179 ( Mahakassapatherabhojjanga = Pantta no. 
12), S. V 80 (Mahamogallanatherabhojjanga = no. 13), S. V 81 
(Mahacundatherabhojjanga — no. 14), and Anguttara Nikaya [A.] V 108. 
(Girimananda = no. 15); see Piyadassi 1975: 12-13. 

3. See, e.g., Wintemitz 1972 (1927): n, 78-80. 

4. Respectively, Milindapanha 150, 27, Papaiicasudani IV 114, 6-7, and 
Visuddhimagga 414, 21-22. See Norman 1983: 174. 

5. Piyadassi 1975: 15, n. 1. It is unclear whether the Pantta on which Buddhaghosa 
intended to comment was the Catubhanavara version most common in Sri Lanka 
today, though this seems unlikely. 

6. And, reported by Bode to be "more widely known by Burmese laity of all classes 
than'any other Pali book" (1966: 3), though, again, the "book" on which Bode reports 
is not necessarily the same as the Catubhanavara / Pint Pota used in Sri Lanka. 
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Western works on Pali literature 1 ; and even works that do focus on paritta 
say little or nothing about its date, compiler or provenance. 2 Perhaps the 
most serious study of the historiography of the Pirit Pota has been 
undertaken by Jonathan S. Walters, who notes that the first references to 
the collection are found in a Mihintale inscription and a Mahavamsa 
commentary both dateable to the reign of the Anuradhapura king Kassapa 
V (r. 913-923), and that the text- which may have been produced for 
purposes of royal consecration and legitimation-probably was compiled in 
Anuradhapura sometime in the early tenth century. 3 4 

If the Pint Pota has received some notice but relatively little study, 
the Jinapaniaraya remains virtually unknown to the world of Western 
scholarship. 1 * It almost certainly was composed in Sri Lanka, probably 
during the fourteenth or fifteenth century. 5 In published editions of the 
Pirit Pota, it is included in the upagrantha, or appendix, of the book. 6 As 
noted earlier, the Jinapaffjaraya's verses are chanted at the conclusion of 
pirit ceremonies, as a kind of final sealing or, more properly, incorporation 
of the protective power of the recitation. It consists of twenty-two verses. 7 
Verses 1-2 request the twenty-eight Mara-conquering, truth-imbibing 
Buddhas to "come and reside" atop the listener's ( tuhyam ) or one's own 
(mahyam) head. Verse 3 affirms that the Buddha is atop one's head, the 
Dhamma in one's eyes and the Sarigha in one's chest. Verses 4-9 establish 
(or request the establishment of) various arhants at various locations in the 


1. For instance, it receives barely a mention in the classic surveys of Malalasekera 
(1928), Law (1974 [1932]), and Geiger (1968 [1943]), while Norman (1983) writes 
nothing about the history of the text. 

2. Neither Piyadassi, nor Schalk, nor Lily de Silva has much to say about the history of 
the text. 

3. Walters (forthcoming). On Kassapa V and pirit, see also Rahula 1956: 278-80. Other 
kings reported to have availed themselves of pirit include Upatissa I (r. circa 400), 
Aggabodhi IV (r. 658-674), and Sena II (r. 852-885). 

4. Of writers on paritta, only Lily de Silva (1981: 9) gives any indication of the contents 
of the text. 

5. Personal communication from Prof. P.B. Meegaskumbura, 27 October 1993. It is 
from Prof. Meegaskumbura that I first learned of the Jinapahjaraya, and it was he 
who kindly transcribed the Pali and English translation on which my discussion in 
this paragraph is based. I have listed his transcription as Meegaskumbura 1993. 

6. See, e.g., Gunaratna 1983: 241-243., where it is the first text in the upagrantha, 
whose order varies from edition to edition. 

7. There is a condensed version of the Jinapahjaraya, the Ciilajinapahjaraya, found in 
some editions; in Gunaratna's, it is placed in the upagrantha directly after the 
Jinapahjaraya. Here, we will focus on the longer Jinapahjaraya. 
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body: Anuruddha in the heart, Sariputta to the right, Kodanna behind, 
Mogallana to the left, 1 Ananda and Rahula in the right ear, Kassapa and 
Mahanama in the left ear, Sobhita on the back of the head, Kumarakassapa 
at the mouth, Punna, Angulimala, Upali, Nanda and Sivali at the forehead, 
and "others of the eighty great elders" ( sesasiti mahathera, verse 9) in the 
other major and minor limbs of the body. Verses 10-11 establish various 
paritta texts as a protective castle around the body thus divinized: the 
Ratana Sutta is in front, the Karaniya Metta on the right, the Dhajagga 
behind, the Angulimala on the left, the Khanda, Mora and Atanatiya 
above, and the rest of the parittas as walls. Verse 12 affirms that whether 
one stands, sits, walks or reclines, one will be surrounded by the wall of 
Dhamma in the cage of the Fully Awakened Ones ( sambuddhapanjara ), 
which has the "power and authority of the conquerors" (jinanabala ). 
Verses 13-17 express the wish that through one’s establishment in the 
Cage of the Conquerors, and by the virtuous power of the Buddha, 
Dhamma and Sangha, one may be freed from all external and internal 
obstacles. Verses 18-19 reiterate (and slightly reconfigure) certain 
elements of the Cage of the Conquerors, stating the one is surrounded by a 
wall of Dhamma, with eight aryas posted at the eight directions, eight 
natha s within, the Jina like a canopy above one, the Buddha atop one's 
head, Mogallana on the left shoulder, Sariputta on the right shoulder, the 
Dhamma at one's heart, and the bodhisatta who was protected in his 
peacock-birth in one's feet. Finally, verses 20-22 express the wish that, 
through the power of the Buddha, the power of the Dhamma and the 
power of the Sangha, all "calamities, evil omens, diseases, evils caused by 
planets, rebuke, fears and dangers, bad dreams, and all that is unpleasant" 
be completely eradicated {pav arena payatu nasam ). The structure of the 
Jinapaiijaraya may be summarized thus: 

1-2: Invocation of and invitation to the twenty-eight Buddhas 
3: Establishment of the Triple Gem at head, eyes & chest 
4-9: Establishment of various arhants in various parts of the body 
10-11: Establishment of paritta texts around the body 

f 

1 2: Affirmation of fully protected status 
13-17: Request for protection 


1. It is unclear from the text whether the latter three are right, behind and left outside or 
inside the body. Mogallana and Sariputta are described in verse 19 as established on 
the left and right shoulders, but because the structure enunciated in verses 18 19 does 
not precisely reflect that in verses 4-9, it may be that, in the earlier instance, the 
arhants are within the body. 
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18-19: Affirmation of establishment of Triple Gem and various 
arhants & other powerful beings in and around one 

20-22: Request for protection 

There is much more that might be said about, e.g., the particular figures 
"incorporated" into the Jinapahjaraya, the language of the text, variant 
readings of different passages, and the way the text functions ceremonially 
and is conceived by those who recite it, but these are matters for further 
research-for our present purposes this skeletal description will have to 
suffice. 


(HI) 

The pirit ceremony, described briefly at the beginning of the 
previous section, reveals a number of features that call to mind elements 
found in Indo-Tibetan Buddhist tantric traditions, especially in abhiseka 
(consecration, empowerment, initiation) ceremonies. 1 For instance, the 
pavilion ( mandapa ) that is the focal point of the ritual, and the arrangement 
of monks within the pavilion around a table on which supremely holy 
objects (a Buddha-relic, the Pirit Pota) are placed, recalls, at least 
generally, the mandala on the basis of which tantric abhiseka is conferred. 
The presence and use of a pot full of sanctified water (purnakumbha ) is 
reminiscent of the vase (S. kalasa)— whose water is suffused with deities— 
that gives its name to the first of the (typically) four anuttara yoga tantra 
abhisekas , and is, in fact, one of the most common features in abhisekas of 
tantras of all classes. The pirit thread— whose physical "tying together" of 
all elements and participants in the ceremony so beautifully and literally 
expresses the transmission of the power of the suttas that are chanted, and 
which is afterward cut and tied around the wrist of each participant— seems 
clearly to parallel the "protection cord" distributed during or after many 
tantric abhisekas; like the pirit thread, it confers protection and 
fearlessness, in part through the recollection of loving-kindness. The 
center-post in the pavilion ( indrakhila ) may function in a number of ways, 
e.g., as a "doorway" for the descent of sacred power or a symbolic axis 
mundi, 2 but its denomination as a "nail," particularly one associated with 
Indra, the deity who wields the demon-destroying va/ra, recalls at least 
dimly the vajra- handled daggers (S. kila) that "nail down" demons around 


1. In the discussions of tantra in this paragraph, I will be drawing not so much on 
specific Indian or Tibetan texts, as on a general sense of the tradition. Readers 
interested in English-language sources that will bear out my comments may consult, 
e.g., Tenzin Gyatso 1985, Snellgrove 1987 or Lessing and Wayman 1978 (1968). 

2. On the indrakhila , see Lily de Silva 1981: passim 
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a tantric mandala, thereby clearing away obstacles to a successful 
abhiseka. By the same token, the "theory" behind the chanting of pint, 
enunciated by Piyadassi in terms of belief in the this-worldly efficacy of 
truth, virtue, love, and sound (1975: 14-17), seems to encapsulate the 
thinking, articulated or not, behind the nearly universal use of mantras and 
dharanls in tantric ceremonies, both public and private, collective and 
individual. Similarly, the social function of the pint ceremony as a 
blessing and protection for humans and their undertakings-- 

whether warding off disease and misfortune, building a house or becoming 
king— seems not unlike such Tibetan practices as holding large public 
abhisekas, especially of tantras, like the Kalacakra, that tie strongly into 
Tibetan national mythology; or a layperson's sponsoring a reading by 
monks of the entire Tripitaka— usually at speeds so great that the 
ceremony's only possible function can be "mantric." 

The theory and practice of pirit recitation thus has a number of 
elements that parallel elements of tantric rituals— especially abhiseka 
ceremonies. Does this make the pint ritual, or the Pirit Pota, "tantric"? I 
think not, for the reason that virtually all of the elements enumerated 
above may be found throughout the entire Indian-influenced religio- 
cultural world, whether Buddhist, Hindu or Jain, whether south, southeast 
or central Asian. Thus, the mandala, while it may have very specific 
functions in tantric abhiseka s and sadhanas, reflects a broader Indie pattern 
of center-periphery arrangements of space— e.g., in architecture, political 
theory, or ritual organization— and unless the definition of "tantric" is 
expanded so far as to be virtually meaningless, it is clear that many of 
these "mandalas" have virtually nothing to do with "tantra." Similarly, 
vases full of sanctified water may play an important role in tantric 
consecrations, but vases or pots, and distribution of sanctified water 
contained in them, are elements of virtually any Indie religious ritual, and 
not a few "secular" rituals, as well: we must recall that the tantric term 
abhiseka (literally, "bespsrinkling") probably has its roots in traditions of 
royal consecration, and not the other way around. Sanctified string or cord 
may bless and protect participants in a tantric abhiseka, but the "sacred 
thread" is a basic element in establishing social identity (and affording 
protection) anywhere that the hindu varna system or its derivatives has 
taken hold. The dispelling of obstacles and/or the establishment of a 
conduit to the divine via a kila may have certain distant analogues in 
tantric ritual, but such structures as the indrakhila of the pirit mandapa are 
a feature of many buildings, whether "religious" or "secular" in function. 
Finally, the chanting of texts deemed sacred and true for purposes of 
blessing, protection or cure, obviously has ancient antecedent in the theory 
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and practice of Vedic ritual; in their broadest sense (as sacred texts recited 
with a greater concern for efficacy than content), mantras and dharanls are 
utilized throughout the Indie religious world, and even the more specific 
"formulas" (e.g., beginning with om and ending with hum , or phat, or 
svaha) that serve as mantras or dharanls need not be especially "tantric," 
particularly in a Hindu setting. 1 

There obviously are a number of definitional and historical 
questions that this discussion begs— e.g., about what, in fact, the proper 
scope of the term "tantra" really is, and how influences have operated 
between "tantric" and "non-tantric" traditions— but the fact, that so many 
phenomena so often regarded as "tantric" are so pervasive in the Indie 
religious world, should make us more cautious about where we draw our 
definitional lines. Indeed, I would argue that if the term "tantra' is to be 
meaningful at all, it must be restricted considerably. Following on the 
definitions and analyses developed in the Tibetan tradition (especially that 
of Tsong kha pa bLo bzang grags pa [1457-1519] 2 ), I would define tantra 
(in its non-textual sense) as an esoteric tradition of spiritual thought and 
practice that requires initiation from a qualified master and has as its most 
important focus the identification of one’s body, speech and mind with 
divinity, and their transformation into that divinity; mandalas, 
visualizations, mudras, mantras and the concept of a "subtle body" 
( suksma sarira) are used in most (but not all) tantric traditions, while 
sexual, scatological and/or wrathful imagery occurs in some (but not all) 
tantric traditions-nor does the presence of one or more of these elements 
in a tradition assure that it is "tantric." If we focus on the crucial element 
of the definition, i.e., "the identification of one's body, speech and mind 


1. In addition, while there are many instances of mantras and dharanls of the latter sort 
in Sri Lankan inscriptions, the texts contained in the Pint Pota are not thus 
"formulated," and so if it is to be regarded as "mantric," it must be in the broader 
sense. 

2. See, e.g., Tsong-ka-pa 1977, which is a partial translation of Tsong kha pa's magnum 
opus on tantra, the sNgags rim chen mo. There is, of course, a great deal of debate in 
Indo-Tibetan tradition over just what the parameters of "tantra" are, and these debates 
have been resumed, in a different guise, by Western scholars of tantra. This is not the 
place to explore these ancient and modem debates, but merely to acknowledge that 
there is considerable diversity in views of what "tantra" is, and the definition I am 
about to propose is only one suggestion in a long, ongoing discussion. The Western 
scholar whose outlook on tantra I find most congenial is Beyer (1973: 25-143 and 
passim). 
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with divinity, and their transformation into that divinity," 1 then of the 
elements of the pint tradition we have examined, only the Jinapanjaraya-- 
with its "incorporation" of various arhants into one's own (or the listener's) 
body-seems to approach the narrower definition of "tantra" with which I 
prefer to work. In what follows, I will focus on the Jinapanjaraya s 
"incorporation of divinity," seeking parallels in Indo-Tibetan tantric 
traditions, 2 and then asking again, Is this "tantric"? 

I am not the first to suggest that the Jinapanjaraya shows distinctly 
"tantric" characteristics. Mudiyanse suggests that it has been "probably 
composed as a result of the influence of Tantric Buddhists", citing the 
reference in it (verse 18) to the eight nathas (1967: 22). Lily de Silva, after 
briefly describing its contents, remarks that the Jinapanjaraya "seems to 
have been influenced by Tantric literature," and then goes on to specify the 
aspect of the tantric tradition that she sees reflected in it: nyasa, the 
"placement," "ritual projection," or "incorporation" of deities into various 
parts of one's body as a way of strengthening one's identification with the 
divine and protecting one from outer and inner interferences (1981: 9). 3 
Though the "incorporation" of deities in the Jinapanjaraya, unlike that in 
most tantric texts, does not proceed via physical gesture ( mudra) or the 
recitation/visualization of seed syllables ( bija ) from which deities arise, I 
think that de Silva is basically right, to draw our attention to nyasa — it 
does seem to be the tantric practice most closely parallel to the procedure 
described in the Jinapanjaraya. I want to extend her discussion by pointing 
briefly to a number of other instances of what might be described as 
" nyasic " practices or images in Tibetan Buddhist tantra. 

The first series of examples are drawn from a sixteenth-century 
Cakrasamvara sadhana composed by Padma dkar po, a member of the 


1. This is reflected in the famous, though unattributed, "tantric proverb", nadevo devam 
acayet ("one cannot venerate a god unless one is a god oneself'). See, e.g., Eliade 
1969: 208. 

2. The ideal would be to seek these parallels in the tantric texts listed by the 
Nikayasarhgrahaya as having been known in Sri Lanka (see Mudiyanse 1967 . 16- 
19), since this might establish, at least tenuously, some historical antecedent to the 
Jinapanjaraya on the island. At this stage of research, I have had to content myself 
with finding parrallels in texts and traditions that are somewhat later-though clearly 
based upon the ideas and practices found in the works listed by the 
Nikayasarhgrahaya, which include such fundamental texts as the Guhyasamaja 
Tantra, the tantric Tattvasarhgraha and the Cakrasamvara Tantra. 

3. On nyasa, see, e.g., Avalon 1972 (1913): cvii-cix, Bharati 1970 (1965): 273-274 and 
Eliade 1969:210-211. 
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'Brug pa bKa' brgyud order. 1 Prior to the generation of the "main" mandala 
and its host of deities, one sets around oneself a "protection circle" of 
wrathful deities that will assure unhindered completion of the main 
practice. In this process, one visualiazes oneself as Cakrasamvara, with 
one's aggregates as various tathagatas and va/ra-deities, one's physical 
elements as various goddesses, and one's sense-powers as various 
divinized ( vajm -) defilements (Beyer 1974: 143). Once the main mandala 
has been generated, with oneself at the center in the form of united 
Cakrasamvara- Vajravarahi and the various spaces in the mandala 
populated by various deities, one reinforces and protects one's divine 
identity through the production of a "body mandala." This involves 
visualizing an eight-petaled lotus at one's heart, at the center of which is 
Cakrasamvara, and whose main and intermediate-direction petals are, 
respectively, goddesses and offerings; then, touching twenty-four places in 
one’s body while reciting the appropriate seed-syllables, one sees those 
places become twenty-four pilgrimage places, which are populated by all 
the deities of the mandala. Additionally, eight guardian goddesses stand at 
the "portals" of the body: mouth, nose, penis, anus, two eyes and two ears 
(Beyer 1974: 148). In the very next step in the sadhana, one prepares 
oneself for the descent of the "actual" deity (jnanasattva ) into the 
visualized form ( samayasattva ) through donning the "divine armor." One 
does this by seeing Vajrasattva at one's heart, and on his forehead 
Vairocana L on his crown Ratnasambhava, on his shoulders Heruka, on his 
eyes Amitabha, and on all his limbs Amoghasiddhi; one "places" them via 
seed syllables, and "empowers" them via a composite dharani. One goes 
through a similar sequence for Vajravarahi, visualizing a double at her 
heart, and then placing and empowering various wrathful goddesses at the 
double’s heart, throat, hair, crown and limbs (Beyer 1974: 148-149). In 
many anuttara yoga tantra sadhanas, after one has performed the main part 
of the meditation, re-absorbed into oneself the mandala and its denizens, 
then oneself been reduced to voidness and instantaneously regenerated in a 
"simple" form of the deity, that "simple" form on the basis of which one 
will practise the "yoga of everyday actions" is itself empowered and 
protected by a revisualization of the "divine armor," as well as by the 
placement of protective deities around one. 2 

A further example comes not from the sadhana literature, but from 
a puja, the bLa ma'i mchod pa ("Offering to the Spiritual Master") of the 


1 . I am basing my comments on the Tibetan text of the sNyan rgyud yid bzhin nor bu'i 
bskyed pa'i rim pa rgyas pa 'dod pa'i re skong, and the partial translation of it 
provided by Beyer (1974: 140-153; see p. 140 for particulars of the Tibetan original). 

2. This procedure is not described in Beyer 1974, but for examples, see, e.g., Kelsang 
Gyatso 1991: 182-184,298. 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 


134 


tfh xviii 


First Panchen Lama, bLo bzang chos kyi rgyal mtshan (1569-1662)-a 
ritual that still is a central part of the liturgy of the dGe lugs order. 1 Near 
the beginning of the puja— after one has gone for refuge, generated that 
enlightened attitude ( bodhicitta ), visualized oneself as a deity, purified 
one's environment and blessed the offerings -one undertakes the main 
visualization of the ritual, that of one's root guru, seated at the crest of a 
wish-granting tree, in the guise of a triple-robed monk wearing a pandit's 
hat. At the guru's heart sits the Buddha Sakyamuni, and at Sakyamuni's 
heart sits Vajradhara, in union with his consort, VajradhatviSvari. The text 
goes on to specify that the guru's aggregates are the five tathagatas; his 
elements are four tathagata-consorts; his ayatana s, veins and joints are 
bodhisattvas, his pores are 21,000 arhants, and his limbs are wrathful 
deities. Around him are arrayed a multitude of arya and enlightened 
beings. This visualized "field of assembly" then becomes the basis for the 
various "limbs" of pu/'a, such as prostrations, offerings, praises, petitions, 
recollection of the path, etc. At the conclusion of the ritual, it is absorbed 
into the practitioner, who implicitly (though not explicitly) takes on the 
various qualities/deities that reside in the guru, and proceeds with the day's 
activities on that basis. 


(IV) 

There is a great deal in these Tibetan texts-and practices-that 
echoes the contents of the Jinapaiijaraya. Each, in its distinctive way, 
enjoins the placement ( nyasa ) of enlightened beings in and around one's 
physical body: in some, the body is composed of enlightened beings, while 
in others the enlightened beings are located at particular spots in one's 
body (which is, however, seen in divine form); in some, the placement 
serves a specifically protective function, while in others its major purpose 
seems to be the reinforcement of one's divine identity. Furthermore, the 
general patterns of the Tibetan texts closely parallel those of the 
Jinapaiijaraya: all seem to follow a sequence that involves, roughly: 
invocation, absorption, identification and continuation of that 
identification in everyday life. Is the Jinapaiijaraya, then, a "tantric" text? 
There seem to me to be two possible objections to this designation, based 
upon (1) the presence of incorporated divinity in non-tantric Indie 
traditions and (2) the absence, in the case of the Jinapaiijaraya, of a context 
of tantric practice. 

(1) It probably is true, as Eliade maintains, that the practice of 
nyasa is of great antiquity, pre-dating the rise of tantric traditions, which, 


1. There are numerous editions and translations of the text; my remarks here are based 
upon the translation found in Kelsang Gyatso 1992: 288-314. 
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however "revalorized and enriched" the technique (1969: 210-211). 
Furthermore, even a cursory glance at pre- and non-tantric Indian religious 
literature reveals numerous instances of incorporated divinity: the locus 
classicus is, of course, the Purusasukta of Rgveda X. 90, where the 
primordial being is seen as, inter alia, the seasons, the vamas, and the 
various chants of the Veda; this, then, is echoed in the Brhadaranyaka 
Upanisad s famous description of the sacrificial horse who, like Purusa, is 
a cosmos unto himself, and again in the eleventh chapter of the 
Bhagavadgita, where Krsna appears to Arjuna in his all-inclusive cosmic 
form, his visvarupa aspect. Similarly, one can find many passages in 
Mahayana sutras (e.g., the Avatamsaka) where the Buddha "incorporates" 
whole world-systems, with all their countless mountains, rivers, gods and 
humans. While the model provided by these sorts of non-tantric sources 
almost certainly influenced the notion of incorporated divinity in tantric 
traditions, there is a crucial difference between non-tantric and tantric 
images of incorporation: in the former, the divine is imagined as a body 
that incorporates the profane (and sacred) cosmos, while in the latter, the 
"profane" human body is seen to incorporate all that is sacred. The tantric 
tendency to "identify" the sacred with the profane is not just a matter of 
generally claiming that the microcosm is a part or mirror of the 
macrocosm, but of focusing rather more specifically on the human body as 
the locus of divinity. The Rgveda, Brhadaranyaka Upanisad, Bhagavadgita 
and Avatamsaka Sutra ali identify the microcosm with macrocosm, but 
they do not explicitly locate and depict divinity as coterminous with the 
human body. In this sense, they are not tantric, and, to the degree that the 
Jinapanjaraya does thus depict the body, its possible categorization as a 
"tantric" text is not refuted. 

(2) A rather more substantial objection to calling the Jinapanjaraya 
a "tantric" text stems from the fact that, even if it its content comes very 
close to fulfilling our definition of tantric practice as "identification of 
one's hpdy, speech and mind with divinity," it has, in its Sri Lankan 
Theravada setting, almost entirely lost the context that is preserved in 
milieus where tantric tradition is continuous, such as the Tibetan 
Vajrayana or Hindu Sakta traditions. Even if certain "mechanics" of basic 
tantric practice are faithfully replicated in the text of the Jinapanjaraya, 
neither the monks who are reciting it nor the audience who is hearing it 
has (as far as we know) received abhiseka from a qualified gum, nor are 
they involved in seeing themselves as deities— recall that all of the Tibetan 
texts cited in the previous section presupposed the basic visualization of 
oneself as coterminous with a single divine being. The reciters and/or 
audience of the Jinapanjaraya may imagine arhants and other divine beings 
as located within them in some sense, but they do not thereby say that 
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they, or their body parts are divinity: there is a subtle but important 
difference between saying that Ananda and Rahula are in one's left ear 
and that they are one's left ear; and an equally subtle, but even more 
important, difference between incorporating divinities into one's body 
without seeing the body as a whole in divine form, and thus incorporating 
them within the overall context of seeing oneself as a divine being. In each 
instance, the latter approach entails the fundamental assumption of what 
Buddhist tantrikas call "divine pride," while the former does not--and to 
the degree that a practice does not involve the basic identification of 
oneself with a deity or deities, it does not seem to fulfill the definition of 
"tantric." 

Is it ihen fair, at least, to say, with Mudiyanse and Lily de Silva, 
that the Jinapanjaraya is tantra- influenced ? I think the answer must be 
yes— but with the important qualification that because the exact sources of 
the Jinapanjaraya still are unknown to us, and because the complex, multi- 
directional flow of influences in Sri Lankan culture is so difficult to chart, 
we cannot be certain what the nature of the tantric influence is. Were the 
Jinapanjaraya 's antecedents Buddhist, or Hindu, or both? The 
Jinapanjaraya may be a Buddhist text, but the sorts of imagery it uses are 
common to both Hinduism and Buddhism, and the time in which it 
probably was written (after the Polonnaruwa period) was one in which 
even "orthodox" Buddhism increasingly came under Hindu influence. 
Were its antecedents actually tantric texts, or non-tantric sources that were 
themselves merely influenced by tantra? From the late first millennium 
CE, "tantric" elements became increasingly pervasive in nearly all Indian 
religious traditions (and remain so until this day), making it difficult to 
establish whether, in a given instance, tantric influence is direct or indirect. 
These same questions, mutatis mutandis, may be asked of the pirit ritual 
itself: even if we grant a broader definition of tantra and admit that there 
are "tantric" elements in it, we cannot be certain whether they got there via 
Buddhism or Hinduism, via overtly tantric sources or sources merely 
influenced by tantra. Returning to the Jinapanjaraya, we may by way of 
conclusion at least affirm, with Lily de Silva, that "there is not a single 
sutta in the Pali Canon which bears any resemblance to it" (198L9), 1 and 
that of texts found in the corpus of Sri Lankan Theravada literature, it 
comes the closest to meeting a strict definition of "tantric," even if the 


1. She does note that there is a Thai version of the Jinapanjaraya composed in the mid- 
nineteenth century by a bhikku named Buddhacariya. I have not had a chance to 
examine this text, nor have I determined whether there exist Jinapanjarayas appended 
to Paritta collections in other Theravada countries, such as Burma. 
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' tantra" involved is formal rather than substantive, a mere vestige now, as, 
indeed, it may have been even when it was composed. 
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THE KULA OR FAMILY SYSTEM OF ’IN CHARACTER' DEITIES 
INHERENT TO THE METHOD OF THE MANTRAYANA 

TRADITION 


-G.W. Farrow- 


[ The Mantrayana yoga method is founded upon the Kuladevati system 
necessary in order to subdue, harness and transform the obscuring relative mind set. The 
word Kula is derived from Kulyate "to reckon” and in the context of the Mantrayana 
yoga method is initially applied in regard to grading families by the five elements, the 
Pancaskandha etc. The word devata means dehe sambhavati "originates in the body” and 
thereby indicates that the deity practice must be performed in the body. The bindu or the 
essence resides in the body. Therefore it is possible to directly experience the divine 
essence. The author further discusses the four Abhisambodhis, the process of 
transformation of the relative mind set and various aspects of the Kuladevata system. ] 

The 'in character' deity family system, initially applied as the 
antidote necessary to subdue, harness, purify and dissolve the elementally- 
derived, emotionally coloured relative mind set veiling the direct 
perception of the Buddha nature, lies at the very core of the tantric 
Mantrayana method. The radical Mantrayana method, which in the today's 
world can be further understood by biological biogenetic, psychological 
and quantum physics views, is exposed in Annutara tantras of the 
Mantrayana textual tradition such as the Hevajra Tantra (H.T.), the 
Kalacakra Tantra (KC.T.) and the $ri Ekallavira Candamaharosana Tantra 
(CMR.T.) aS- well as in their commentaries which include the 
Yogaratnamala (YM.), the Padmavati (PV.), and the Sekoddesatlka (SDT.) 
etc. 


The method exposed in the Tantras of the Mantrayana tradition are 
based upon the Kratna system, the system of Processess. There are three 
basic processes utilised in the application of the Mantrayana method, the 
Utpattikrama, the Process of Generation, the Utpannakrama, the Process of 
Completion and the Nispannakrama or Sampannakrama, the Process of 
Perfection. The application of the method in the three processes is founded 
upon the techniques of the family of deities. The initial process of the 
method, the Process of Generation, subdues, harnesses and transforms 
veiling elementally-derived emotion and the Pancaskandha, the Five 
components of Phenomenal Awareness. The other Processes of the tantric 
method, the Process of Completion and the Process of Perfection, are 
utilised to fully purify and dissolve or rather resolve the relative mind set 
into the underlying Innate nature. 
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From the view-point of the Process of Generation, Kula, family is 
defined in H.T. 1.5.10., by: 'Kula, family is so called because of reckoning 
( kulyate ) that is grouping the families of the five elements and the five 
components of phenomenal awareness'. Further, from the point of view of 
the Process of Perfection, H.T., 1.5.11., clarifies the actual nature of the 
practitioner, the mantra and the deity as follows: 'There is neither emanator 
nor the emanated, neither mantra nor deity. Mantra and deity exist as 
aspects of the undifferentiated nature'. Commentating on' there is neither 
emanator etc.,' the YM., states: 'Since all things are characterised by 
Thusness, the three, the emanated, the emanator and the act of emanating 
are indistinguishable in absolute terms. Then how is it they are perceived 
in the word as aspects of the undifferentiated nature? The differentiated is 
characterised by plurality. When devoid of the differentiated nature of the 
one and many, they [the emanated, the emanator and the act of emanating] 
exist as aspects of the Thusness which is characterised as the non-arising 
nature of the differentiated'. 

Further in.regard to the origination of the deity and the necessity to 
internally, mentally propitiate the families of deities H.T. 1.5.14. states: 
'....The deity originates in the body (dehe sambhavati) and so it is called 
devata, deity'. The YM. clarifies with 'Since the deity arises in the body, 
the deity practice must be performed in the body. For this reason it is 
called devata, deity. The deities are Hevajra and the Vajrayoginis. The 
non-dual knowledge arising from the Great Bliss resides in the body. In 
supreme truth that non-dual knowledge is the Buddha, the One Who 
knows, the Bhagavan, the One in Possession of the Womb [of Wisdom, 
the Great Seal]'. 

The modes of propitiation by means of the 'in character' families of 
deities within the Annutara class of tantras indicate the biological, bio- 
genetic and psychological implications inherant to the mantrayana tantric 
yoga method implicit to the disciplined harnessing, transformation and 
purification of both the positive and negative emotional tendencies of the 
relative mind set. Further in terms of absolute, independent foundation 
consciousness and dependent relative consciousness, the SDT. by the 
Mahasiddha Naropa clearly and unequivocally equates the primordial 
characteristic of the conception moment as being synonymous with the 
Bindu, the Essence of the absolute, independent divine consciousness. 


Further, in terms of the progression of the Four Abhisambodhi, the 
Four Awakenings, the SDT., characterises embryonic growth as the 
process which allows the creation of dependent consciousness which 
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through sense-based ignorance completely veils of the independent divine 
consciousness characterised as the Sahaja nature, the Innate nature. In this 
manner through conception and embryonic growth, the progression of the 
Four Awakenings lead stage by stage to a devolution from the primordial, 
essential divine nature of consciousness and to the consequent growth step 
by step of the framework upon which the limited, dependent relative mind 
set functions. This net or framework upon which the relative differentiated 
mind set functions is that which allows the veiling of the direct perception 
of the essential divine nature of consciousness. 

The Four Awakenings, beginning with the Ekaksana 
Abhisambodhi and the other awakenings are equated to the conception 
moment and to the stages of embryonic growth. Further the Four 
Awakenings are equated to the four stages of consecration. In a reversed 
order beginning with the Fourth Consecration, the unobstructed perception 
of the Four Awakenings are considered as being synonymous with the 
culminations of the four part Mantrayana consecration. Such a view 
confirms that the processes of the Mantrayana method are applied to 
reverse the biological and bio-genetic factors causing the arising of 
differentiated consciousness which in turn obscures the conscious 
perception of the Innate nature. 

In this regard the SDT. states: The four are the Ekaksana 
[Abhisambodhi], the Instantaneous Complete Awakening, the Pancaicira 
[ Abhisambodhi ], the Complete Five-fold Awakening, the Vimsatyakara 
[■ Abhisambodhi ], the Complete Twenty-fold Awakening and the Mayajala 

[Abhisambodhi], the Complete Awakening of Net of Illusion In a 

being bom from the womb of a woman by means of the [erotic, biological] 
process of generation, at the time [when] the seeds of the mother and the 
father become one essence in the secret place of the mother, there [at that 
moment] is the experience of instantaneous pure bliss of [being in union 
with] the Universal Storehouse of Consciousness'. 


The SDT. continues: 'The [primordial cellular] body is a form at 
one [with unity] like the Rohita fish [swimming alone in clear water]. 
During that moment there is the Instantaneous Complete Awakening. Then 
when this being, while still in the womb, begins to experience the five-fold 
awareness of form and the sensations, like a tortoise pushing out it's four 
feet and head from out of it’s shell, there is the Complete Five-fold 
Awakening. Then when each of the five-fold awarenesses become 
conscious of the. ...elements Earth and so on and the body has developed 
the twenty 'fingers' [on the hands and feet] there is the Complete Twenty- 
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fold Awareness. Then when this being comes out of the womb and 
experiences the multitude of aspects of the phenomenal world there is the 
Complete Awakening of the net of Illusion'. 

The SDT. continues: ' In the Instantaneous Complete 

Awakening, the Bindu, the Essence, is not dispersed and this essence [of 
nature] is the Svabhavikakaya, the [intrinsic] Natural Body [synonymous 
with the Mahasukhakaya, the Body of Great Bliss and] is the Vajrasattva, 

the Adamantine Being The yogi attains that in one instant by ending 

twenty-one thousand six hundred breaths, that is, by the great control of 

breath and thus [accomplishes] the Kalacakra, the Circle of Time [When 

purification is attained] the Five-fold Awakening is the Dharmakaya, the 
Body of Essential Nature, the Citta Vajra, the Adamantine Mind and the 
Mahasattva'. 

Continuing the SDT., states: '[When purification is attained] the 
Twenty-fold Awakening is the Bodhisattva, the Enlightened Being, the 
Vagvajra, the Adamamntine Speech, the Sambhogakaya, the Body of 
Enjoyment and [the realm of the harnessed, transformed and purified] five 
senses, their five objects, the five organs of action and their five 

activities The net of illusion is the realm of Kayavajra , the Adamantine 

Body, the Nirmanakaya, the Body of Generation, the Samayasattva, the 

Being of the Observation of the Vow Once the Process of Generation of 

the chosen deity has been accomplished, the Process of Completion is the 
movement in the reverse direction [from] where there arises the experience 
of the illusory nature ' 

In the vast majority of individuals the ever present Sahaja nature, 
the Innate nature, synonymous with the Bindu, the essence of the Buddha 
nature is generally completely obscured by the veil of elementally-derived, 
emotionally-based ignorance. Veiling ignorance characterises the relative* 
sense-orientated mind set. The Mantrayana yoga- processes are therefore 
mentally applied in order to fully purify and dissolve the relative mind set 
so as to awaken to or rather directly experience the inherant uncreated, 
Sahaja nature. 

The modus operandi for the complete purification of the disciple's 
relative mind set is attained by sucessfully applying the lineage 
instructions given by the master to the disciple after consecration and 
empowerment. The appropriate consecration into the correct family is 
assertained by the master through cognising the dominent elementally- 
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derived emotional characteristic of the disciples' relative mind set. By 
being consecrated and empowered to practise the method of the correct 'in 
character' wisdom deity antidote the disciple possesses the means to 
externally evoke and propitiate his or her actual chosen or tutelary deity 
(Skt. Istadevata). By means of the actual 'in character' tutelary deity, the 
disciple further possesses the means to internally purify the Solar Mandala 
and the Lunar Circle, the unpurified Father and Mother Mandala Circle 
abodes are the sources of the personal and particular emotional, mental 
veils obscuring the perception of the innate nature. This process of 
purification is commenced by the emanation practices of the Process of 
Generation. 


Regarding the primary importance of the transformation teachnique 
inherant to the application of the family system of deities within the 
Process of Generation, H.T. 1.1.11. states: 'The first among these 
techniques is one method, the method of generating Heruka, for it is by 
utilising the existent itself that men are liberated, O Vajragharabha of great 
mercy. Men are bound by the bondage of existence and are liberated by 
understanding the nature of existence. O wise one, existence should be 
conceived through the understanding of non-existence and likewise the 
divine Heruka should also be conceived through the understanding of non- 
existence'. 


The YM. by the Mahasiddha Krsnacarya, commenting upon the 
first etc. 'states: 'Why is the method of generating the Heruka first ? The 
method of generating the Heruka is the first because here in the Mantra 
Mahayana tradition, novices are first introduced to the emanation of the 
deity's form'. Regarding 'existence' the YM., states: 'Exists means arises or 
manifests. Existence is a process of one state becoming another state. [In 
terms of yoga] the body, characterized by the aggregate of the Five 
components of Phenomenal Awareness (Skt. Pancaskandha ) is liberated by 

utilizing what exists Some describe liberation as the non-existence of 

the Aggregate of the Five Components of Phenomenal Awareness in the 
essence of release which is free of all components. If liberation is attained 

by utilizing what exists, then by what is bondage? In this existence, 

bondage or being bound, is the attatchment to phenomenal objects, havipg 

the view and belief that the objects are real But then how does existence 

liberate men? [By] understanding the nature of Wisdom (absolute 

voidness) ....non-existence means not existing, that is non-arising '. The 

YM. continues quoting the Bhagavan as follows: "The one who knows the 
non-existent nature of phenomenal things is unattatched in all conditions. 
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Such a person who is unattatched in all conditions attains the Stabilised 
Meditative State of the Unconditioned." 


H.T. 2.2.50-51 further defines the transformation of the relative 
mind set by means of the existant with: 'Beings are released from the 
bondage of existence utilising as Means those very things, because of their 
wicked deeds, [they] are bound. Beings are bound by passion and are 
released by utilizing passion.... '. Regarding ’released....by passion' the 
YM. states: passion’ 'Refers to worldly passion. ...released 
means. ...released by the Innate Passion*. Regarding 'counter-action etc', the 
YM. states: Here the antidote is the very same as the cause for adversity. 
Tins in truth is not relevant only to passion but is also relevant to the other 
kinds of human emotions. ...this [counter-acting] conception, that of Great 
Bliss, is not known, that is, not practised by other Buddhist and non- 
Buddhist schools'. 


In order to indicate that the Mantrayana method is founded upon 
the utilisation of the various deity families representing the elementally- 
derived emotions and the Five Components of Phenomenal Awareness in 
addition to indicating that these families are indivisible aspects of the 
Adamantine Essence, the Innate Nature, the CMR.T., 1.2. states: 'He [the 
Bhagavan as the Black Imperturbable Adamantine Yogi] dwelt [in the 
womb of the Adamantine Yogini of Indivisible Wrath] in the company of 
numerous adamantine yogis and yoginis. Amongst them were the White 
Imperturbable Adamantine Yogi (Skt. Svetacala Vajrayogi), the Yellow 
Imperturbable Adamantine Yogi, the Red Imperturbable Adamantine 
Yogi, the Green Imperturbable Adamantine Yogi, the Adamantine Yogini 
of Indivisible Delusion (Skt., vajrayogini mohavajrasya), the Adamantine 
Yogini of Indivisible Malignity, the Adamantine Yogini of Indivisible 
Passion and the Adamantine Yogini of Indivisible Envy. With these Yogis 
and yoginis in the forefront, he was also surrounded by countless other 
yogis and yoginis'. 


Commenting upon 'with these.. ..in the forefront' the PV. by 
Mahasukhavajrapada indicates: 'The intent is that the retinue consisted of 
the faculties of vision, smell, taste, touch and hearing; [consisted of] the 
Five Aggregates of Phenomenal Awareness Form, Sensation, 
Conceptualisation, Imprint of Past Actions and Awareness of Phenomena 
and the five elements Earth, Water, Fire, Air and Space, the Bhagavan 
remained, that is, pleasurably dwelt in the assembly with this [adamantine] 
retinue [all being pervaded] with such an [indivisible] enlightened 
consciousness'. 
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Further in CMR.T. 1.3-4 in order to characterise the realised nature 
of the male practitioner, the yogi, as well as to additionally indicating the 
basic view of Upaya, the Means, based upon the family of deitie’s 
technique of practice the Bhagavan, the Vajrasattva, the Adamantine 

Being, declares: ’ I am free of both existence and non-existence, [I am] 

intent only on the Four Joys, [I am] in essence undifferentiated and free of 
all misconceptions. I exist in five forms in order to benefit those foolish 
men who do not know that I exist in the bodies of all men’. In a similar 
manner for the female practitioner, the yogini, the Bhagavati, 
VajradhatviSvari, the Goddess of the Adamantine Essence, declares in 

CMR.T. 1.5-6. that:' I am the unity of Voidness and Compassion, 

abiding in the divine erotic bliss, free of imaginary concepts, 
undifferentiated and undistracted. I exist in five forms in order to save 
those women who do not know that I exist in the bodies of all women'. 
Clarifying' five forms’, the PV. states: ’ The meaning is as follows: [The 
undifferentiated nature of the Bhagavan and the Bhagavati] is impossible 
to explain to novices other than by means of the Process of Generation [the 
technique of] which comprises [emanation] of the differentiated forms [of 
one of the five families of Wisdom and Means deities together] with their 
[appropriate] attributes and support [retinues]. 

The two categories of deity families previously mentioned 
correspond to the obscuring causal emotional foundation factors and the 
reactive sensory-based components which drive the limited, relative, 
sense-orientated mind set. These causal factors of the sense-orientated 
mind are said to arise from the unpurified Father, Solar, Mandala and the 
unpurified Mother, Lunar, Circle. The Mandala and the Circle are centrally 
situated in the heart and generative region within every human being. 
Therefore, in order to purify these sources of the veiling tendencies of 
dependent consciousness the propitiation and emanation practices of the 
Process of Generation are mentally performed in the Solar and Lunar 
mandala/ Circle. 


The yoga instructions of the Process of Generation relating to the 
disciple's correct family necessary to purify the Solar and Lunar 
Mandala/Circle are given by the compassionate master to the disciple after 
the appropriate ' in character' consecration and empowerment. The task of 
the yogi is then to harness, transform and completely purify the causal 
sources of the relative mind so as to be able to utilise thereby these deity 
abodes as a means to completely dissolve the functioning relative mind set 
and by the further successful application of the stages of the processes to 
awaken to the universally inherant Buddha nature. 
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The ' in character* family which will be ascertained by the master 
and will be propitiated by the disciple after consecration and 
empowerment is the one pertaining to the dominent primordial 
elementally-derived emotion generated by the individual's parents during 
the sexual union which led to the conception of that individual. This 
dominent causal, elementally-derived emotion goes on to basically colour 
the particular individual's mind set. After ascertaining the colouration of a 
disciple’s mind set, the family of this dominent emotion is therefore the 
only appropriate' in character' family which can initially be applied as an 
antidote for a particular disciple's unpurified and veiling relative mind set. 

In order to understand the cause of the emotionally-based mental 
tendencies arising from the unpurified Solar and Lunar Mandala/Circle 
which caste an obstructing veil over the possible perception of the Innate 
Nature, H.T. 2.2.*52. indicates the biological and bio-genetic origins of 
these causes for unpurified mental manifestations. This unit indicates that 
the origin and cause for these obscuring mental manifestations occurs at 
the conception moment of an individual. H.T. 2.2.52. states: ' In the sexual 
union arise five [families of emotion] haviang the nature of the five 
elements. The Great Joy, which is essentially one, becomes five by this 
differentiation'. Commenting upon 'having the nature of the five elements,' 
the YM. states that this means: ’ ....as the nature of the Earth and the other 
elements'. Further, the YM. states that these five elements 'refer to the five 
facets of sexual enjoyment'. 

Further in this vein H.T. 2.2.53.-57. defines the ' five facets of 
sexual enjoyment' as the originating factors which cause and allow the 
manifestation of particular dominent and obscuring elementally-derived 
emotions within a sexually conceived individual’s relative mind set. 
Further, these units equate particular basic elements and emotions with a 
Lord of a particular deity family. In order to purify and dissolve the 
particular limiting emotional veil covering the potential perception and 
direct personal experience of the Innate nature, the appropriate deity 
family, headed by the Lord of the Family, must be propitiated by an 
individual practitioner. The appropriate family applied to purify and 
dissolve the relative mind set corresponds to the family of a distinctive 
foundation emotion which is dominent in the individual. 

In regard to ascertaining the Lords of the elementally-derived 'in 
character' emotional families H.T. 2.2.54-57. states: ' From the contact of 
the male and female sexual organs, there is the experience of hardness. 
The nature of hardness is Delusion and Delusion is known as Vairocana. 
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[Relative] Bodhicitta, semen, is a fluid and so fluidity is known as the 
Water element. Since Water is the nature of semen (Skt., aksobhya) and 
Lord Aksobhya is Wrath, the Water element is Wrath. From the friction of 
the two sexual organs Fire always arises. From Fire arises Passion and 
passion is Amitabha. Consciousness [as semen] which is placed within the 
female organ is of the nature of movement. Amogha arises from Air and 
Amoghasiddhi is Envy. The pleasure of passion becomes the impassioned 
state and this impassioned state is the characteristic of space. Space is 
Pisunavajra, for Malignity (Skt. pisunam) is space'. 


Regarding the utility of the 'in character' families which are utilised 
in the processes of the Mantrayana method so as to purify and dissolve the 
various disciples' limited emotionally-based mind sets, H.T. 2.2.58. states: 
’ The Great Consciousness, which is in fact one, exists [with] in five forms. 
From within the [forms of the] Five Families, there manifest thousands of 
[elementally-derived, emotionally-based deity] families'. The YM. states 
that great consciousness: '...refers to the [state of] consciousness 
characterised by Great Bliss'. H.T. 2.2.59-61 concludes: ' Thus. ...Great 
Bliss which is essentially one and the supreme becomes five by 
differentiation into the five emotional states of passion and so on. Within 
each one of the families, there are assemblies of Tathagatas equal to the 
sands on the banks of ten Ganges rivers.. ..and these familes become 
innumerable.. .all of which originate from the Family of Supreme joy'. 


Further the Lords of the five basic elemental emotional-based 
families are also the Lords of the Family who preside over the deity 
families related and corresponding to the Aggregate of the Five 
Components of Phenomenal Awareness as well as in other processes 
relating to the three families ruling the centers of the Body, Speech and 
Mind, within the Processes of Generation and Completion, these various 
modes of the deity families are utilised as the means to purify and harness 
the activities of the senses as well as to purify and harness the arising 
karmicly inherited reaction traits characterised as the Five Components of 
Phenomenal Awareness. 

During gestation, these karmicly inherited five components set in 
motion the bio-genetically inherited, elementally-derived emotions which 
colour the individual's mind set. Therefore the Mantrayana 'in character' 
family techniques of purification are applied in order to propitiate and 
fully purify the seats of the particular Lord of the solar Mandala and the 
particular Lady of the Lunar Circle from which all the elemental and 
karmic tendencies of the relative mind set finds origination and to thereby 
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in the further application of the Process of Completion to My activate :and 
Lnlfy the centem of the Body, Speech and Mtnd smtau* lv«th«. ihe yog. s 
body with a view to actualismg and expenencing the great Bliss. 

"oU“ and 

US 

renresent E rupa 'form', vedana, 'sensation', samjfia, conceptualisation , 
Kaihskara 'imprint of past actions' and vynana, 'awareness of phenomena 
wTfh a'reX indiv dual components of the Aggregate of the Five 
Components o? Phenomenal Awareness]. For the yogi the three fam.hes 
are the Body, Speech and Mind’. 

In order to emphasise the necessity and importtmce of the Process 

ffa2s e ^ r ^aS^drS^Sn? i? -earrs rff 

undifferentiated’. 

Thp nurnose of the Process of Generation is therefore to subdue, 
harness, transform and purify the automatic ftmc.ions of Jhe ^fferenttated 

further processes, the ProcesKs o P ]ead t0 t he awakening to 

m&sz&vSS, 

character’ Wisdom deity family antidote. 

In regard to the deity practice in the Process of Generation 
, , ® i j ; n T 9 7 1-2 *’ How is it possible for beings to 
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replied; One who wishes to attain the Accomplishment (Skt. siddhi) 
should remain at one in union with Nairatmya or Heruka and should not 
even for one moment rest in any other thought’. Commenting upon 'as 
space etc., the YM. explains: ' The adverse natures of living beings 
accumulated from beginningless time, are vaste like space. The antidote 
tor the misfortune of beings is the emanation of their chosen deity' 


Regarding 'at one in union with Nairatmya', the YM. indicates: 

Union refers to a stabilised meditative state (Skt., samadhi ). The voel 
who is at one with Nairatmya or Hevajra certainly accomplishes by 
eliminating all [mental] adversities. How is it possible to overcome the 
ocean-like adversities merely by means of the union with deity? The intent 
is that just as a fire in a mountain cave bums once and destroys the long 
standing accumulation of darkness, so is the benefit of emanating 
Nairatmya and Hevajra. In that case, if adversities are destroyed by 
performing emanation of this antidote once, why is it that there is no 
[sustained complete attainment of the] accomplishment ? A yogi does not 
attain the Mahamudra accomplishment by merely destroying the 
adversities once, unless the yogi is fully resplendent in union with the two 
deities. Regarding 'even for a moment.. ..any other thought', the YM. 
continues: One pointed mind, a sign of the tranquil state of mind (Skt 
bamatha), is a special characteristic of the practice of emanation. It is 
attained gradually by means of persevering with the practice'. 

Emphasising the need to persevere with the practice of emanation 
in order to attain 'one pointed mind’, H.T. 2.2.7-8. states: 'Those desiring 
the accomplishment of the Enlightened Ones, with perfection as their goal 
should not even for one moment, with their mind afflicted by ignorance’ 
identify with any other form. ...I proclaim that this practice of 
concentration is the destroyer of all evils...’ Continuing in H.T. 2.2.1 1., the 
Bhagavan further emphasises: ' There is no other means than this. Once 
this technique is perseveringly practiced its benefit is immediately 
demonstrated. The practitioner is then not afflicted by fears, madness 
miseries, sorrows, molestations and other troubles, passion, anger and 
great delusions. . Continuing in H.T. 2.2.12., the Bhagavan, referring to the 
nature of the phenomenal world and the need to attain 'one pointed mind', 
declares: Deliberating in this manner on the arising of favourable and 
unfavourable fruits, how can yogis exist even for one moment in the 
fearful fiery hell ? 
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aqj-q|^'n^a-a^-^^^q-q^'q^^-qa-^q-qiai- < £R'qi^q-j;q-aiq]- 

NO ^ VO ^ 

** ^^•<£r^ri|q^'<%q-^q|-rwq^g* - %^ - f^ , qa^c;-^q- 

'O NO 

aq]a^q|-§|-^2N-<|ai-uiq-afq^-^| 


^^TTS’^'^TT^ 3 ^’ *^’^’3 ^’4^! *>° 


5^’ w qa’^q-^--3;-qQ,-q]^<q , <?ia - # | a|-a§^ , § , <?j* I i|’5j'^q- 

N3 S3 ^ 

|q-q-q^-*^-5q]-aq-<?j-a^^qC§j-qi^<q^-qqi-|q-q^-|^-q-^-^^- 

S3 ^ so 

-qq-qj-^W^q-q^-q-^'l^-^-ttiq'iqi-q^-D-al^-q^-fniTi^-gfqi’ 

NO 

q^-ql^-^-^q-qj-^-^e^’q^iq’^q^R^ni-^^-q^-^'q-^RTig^- 

q^'aq'q'q^'^^q'aq'q'^’g^-^-Aq-^qTn-alqi-^-^q-^iqi-^Tg^- 
^ d ^ ^ d ^ ^ ^ 

n^'qn-^q^-gq-^w^-1fc- £ q*^-q^-q- (^q^-g^-qj-aqq-) 

NO 
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^ rj l^’3'^ q l’^ q l^’ q l^' a '’ tJ l ^ " ^° 

‘‘^•’’5 z N'W'S r ll'^-5 1 -^ £ l|^'|'^'‘«<S5 ) '^'S^'^' <: i I >' 5 l'^’^’^ q l' 

2 ^ ^ ^ ^11 *^2 ^ 3 *^ ^ 1 ^ 32 ^ 3 ^2 3 

^«r4'33^'2'23' 

*2^5'SF2% 
(^'^’‘^VV^') 3*F3*'H'* , * r 

^^^'S'^'^^^’ q I 3 i^' f Hi^^'Si t; '^’ q ^ a 5 3 i’3 q '^^ 3 'l ^’ 3 '’ 

^•q^q^-qa-^^'igai-qa-al^q-q^^^l 3’23'3^* r 4 n1 '^ 

^•3%^'^'3^t 3^'s*'H'3'S^'3*'§'^' 4^' '!K ' q 34 q *' 

^g^'q'^l <^3^ 5^ 

2j^q-q-um |q-q-qa-^^c;- < |^^3Q^ c >3^^ I >'is' t) ^ 55 l'^ 

q,^-^-q|gc^^-wq-«i^| »3a'(wa^'<r^'?2'9* w ?Ti' 
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Q> 

q§-q|3^r^-«^| 

q’&^qa-^-^q^-qa-^-^q^q-gq-u^'q^-^rgi rca^'wpr^fr 

\3 \3 

V3 

*i*^| ^-3^c/“q*y” ^-qa' 

"O 

^•^^gq-^^g|^-qq-ai-qai-g^^^^^q^-^-q^^-| 

§^-^-^a^t;-|'ji-q-q^'“q^-”^-qa , *^-4ni , ^’“q^q^-”ttj-ni^' 

*q|-q^-qa , =i|^q , |'<q , § , gq , <q^ , 3q ,I ii^ , ^q , | ^frfU'q| ^qt^’ 

NO NO ^ 

rg j N - * I ii-§j-^-^q j N- J N-3^-qa'0^-^qa'*q-qa- I i|^q’^q-i^q|^«i-(§ai- 

NO NO 

qfrjs’*r?)Sr*^’q’gsm^*»| £<q-q-q^-^-^-qfr<l^’q^ , q , §^ 

V3 NO 

^•i^qi^a-ql^-ga-^-ai-aq^-q^-J-^’^-^^-^-f^-q'^ 1 !!- 
c^q^-a^-^arg^^^'q^g^'a^ g^^-iajqf^rv 

NO NO 

q|^-j;q^q , ^-<q3 1 -'|^-g^^-qR-^ , qa'|q[;^ , q^’5j^Tnq|^-3q-ci]^-j;q’ 

NO NO 

NO 

NO 

NO 

p^p -p^ 


^qi^-g-^-qa-^ni-ag^'g-^rM'^-^qi^-g^a’^rg-ai^^Tij-q^-q- 

NO 

§*r^-q-^q-| ^q-^-q^-q| ^•q(^'^c^-q|^ , q^-g-qa'<£^ , q|nr 
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Sjafl ^nrgc^'3'^3i'qg£’q’nme*i| 


5S' q '5^’ a §^' q ^' a l,T^ 3 il “^•”^ , qa - ^ r il'^-^'“ai^-^-aiq|^- 


q^q-q-” ^aj^^q-Jq^q'^-q^l ^•a3*r^'rw3'3^' £ V|q’ 

no ^ ^ ^ ti 

j^qjz^-qj;-qj-^q|. ^•aja<?j , ^q , fq'a|^'^q-^ - ^^i , q-^-^ , |q^q?H’a3’ 

^ V3 ^ 

^n-|srsrg<*r 

q-q^'^q-^j'g^’^'^q-^iq^-q^-gq-^q-q-q^’^q-i §qj*r<*i^-§- 

^^'<?^'q|^'4<"iii ^•q^-2 > q|^ , 3’^a , (irg-airi]^-^ , ^q]^-3'^-q'rM' 

Sjq-<warg*ra^i| [ 

\3 
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ABSTRACT OF ARTICLES 


$ri-§aradastaka-stotram 


1-2 


, is one of the unpublished stotra s from the personal coUection 
of the late Prof. Jagannath Upadhyaya. The collection of the Buddhist 
stotras in his possession was introduced in Dhih, vol. I, pp. 42-63. 


Mulatantroktah Pancakarastavah 


3-4 


This_ stotra has been reproduced from a manuscript entitled 
Kalacakrapujavidhi, a xerox copy was secured from the Asha Archives, 
Kathamandu. This stotra occurs there by way of praise following the 
worship The Vimalaprabha on the fifth Patala of the Kalacakratantra 
quotes three out of the five verses of this stotra, saying: "as has been said 
in the Pancakarastava in the Mulatantra, by the first.... the third .... the fifth 
verse The order of the three verses in the Vimalaprabha is the same as 
tound in the Kalacakrapujavidhi. We may infer therefore that the 
remaining two verses (i.e., the second and the fourth) available in the set 
„ the verses quoted in the Kalacakrapujavidhi should also belong to the 
Pancakarastava mentioned in the Vimalaprabha. These verses are also 
found in the Kalacakratantra's fifth Patala. 


Introduction to Rare Texts ^ J8 

1 . Mandalabhisekah 

2. Sri-Kalacakrapujavidhih 

3. S ampumacakrasam varasamadh ih 

4. Sahcaratantranibandhah 

5. Bhagavatisvedambujatantrarajah 

6. Nanasiddhopadesah (The entire text has been reproduced here). 

An Introduction to the Buddhist Tantric Literature (Kalacak ratan tra) 1 9-34 

In this series of articles in Dhih, an attempt is being made to 
introduce the Buddhist tantric literature. The present article is belong to 
the same senes. The article puts forth current theories regarding the 
Kalacakratantra and its preaching and gives information on the works on 
the tantra extant in the original Sanskrit as well as the lost texts. It also 
includes the bibliographical information on the research work done by 
modem scholars on the Kalacakratantra and allied subjects. 
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An Introduction to the Buddhist Tantric Literature 35-48 

[Guhyasamajatantra (Tibetan Texts)] 

Under this title, the author had supplied in Dhih, yol. 16, the 
information on 78 works by various masters belonging to various Tibetan 
sects. Further, in the 17th Volume, he supplied the information on 51 other 
texts. Thus the total number of texts comes to 129. In the same order, the 
present article contains the information on 53 more texts which are as 
follows : 


Bo-Don-Phyogs-Las-rNam-rGyal, gSun-hBum Collection: 

1 . 3 texts related to the commentaries on this tantra. 

2. 31 texts related to Sadhanopaya 

3. 4 texts relates to Sacrificial ritual 

4. 12 texts related to the Utpattikrama 

5. 2 texts related to the Pratisthavidhi 

6. 1 text informing the lineage of teachers. 


The Source Material of Rare Texts 49-69 

In this series, an information on 83 important works was given in 
Dhih, Vol. 17. This volume introduces 66 more texts. The Tibetan 
translations of some of these texts have also been referred to in the article. 


The Realization of the Ultimate Truth through Six Yogas 70-76 

In the article published in Dhih, Vol. 17, the five principal highest 
practices of the Candali Yoga of Naropa had been described. In this 
Volume, the realization of the Ultimate truth through the Six-limbed Yoga 
of Naropa has been discussed. 

When the practitioner performs the practice following the 
instructions into the six serious yogas, he is never content with the good 
experiences he meets with; on the contray he engages himself in the 
practice with increased efforts and faith, until the last moment of his life. 
As a result, the practitioner first attains the mundane and super-mundane 
siddhis and then realizes the ultimate Truth (i.e., the Buddhahood) in the 
course of his practice. 
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cffarfr-3/V Iv&rll V&WZdl (rRT & vffr ^cR 3lf*rm) 77-120 

"qH " -9IS5T efn HTHItR t 'HTTHT" 3k HTSif&TqF 3T«f % "■'Shfera 

qRyuf i TFf H®q R srfRRq fiiM q& qft siR^n 

m niqiRq % i T*ft qqqq R ftfqqT HRfRki qq qpf Rudidl t i q? 
HRif%g HtH % RfaR % RR R MM t I W - 3 # 3RTfq 
qqd R ^4fTffl yddqi 3Tc#2iq t I Tff dl^Rq R WW "5KT Tf%RT 
(HI kft HRt Mt) fifcRT 3RR HiqRW t I Hmq> M M HR 

HRT HtcTT t, H? ywwfelld) qfqqTHt H 3tfqoqw -RHlcqiTC HRT HI ER7 

qFt HT{p/q1fdcb 3k 3ii*rU/HMR|ch ^fiSET "R drd qq> ^ HI 

Wm t I $ufdR Hiqq> cFt 3TCRt UR qK>JIiq-M d^lcMcb Tjfol 3k 
3R- ttcfTh qr 3uqiRq t— fatted quit MM i HRqft MR qqRRqq 
M fM qrq Hidqqq fidt R Rdiqf t i *tthi(3r^r) % qraq qq 
Rrcfqq", 1R#tf q>rqqiHf qq qqR'gfq -if Rudkin* fR qqqr M MRqr 
HH fdWdd % HRH cFT Rq fqqk qrM t I ff HRf R 31jq>Au| 

RtRq 3k nqrtkfqk % qqM t i hr mqq % qsw<qfq f i mqq 

Hit HRdrdlrqcb qUrdfcfqTdl Ijchldlcb 3k IjcbHMcRd 3tftcjfq 3mRA*Jdl 
% 1 q? 3iqRkfcn qg^q qq kn n?qfq rr % i %-qrg-3rqd7 M 
3TRTRcTT f# cIlwRicFdl qt -$qq % I 

ftfcrft R dip* qF yffcsift 121-140 

qq k fhtt qqf R RtHqq Rthr Rte Rsrcra qq t i 
-3R% qiRfe ffcRRf -if ^ qt oFId^u^ % f«Rif 'H^l'qR HR qRH 
qr 1 ^frefsR % ^te: «nf ^f kn ^ 3Trqqra t, Hf diPsw qqrq 
yfdRiRdd ofrc q^F 1 qqrfq fqfer rr^ ’RR^qr" fdf % q^q qn 
fq^nf qq 3 hrr Rqqq : cFH R qqrfqq t 1 q^q Rr^t R rfiqq^ 
fqfRr-qqq qrf «qkfRi, "fqRq-qfqi" % -qqfsFRH Rflcn q?t thri q5t 
kgiRqqr 3 k hr RfldT 3 k qqfqqng % qRrwgq, Hdqniq 

TRT RddMHiq q?f qtt^T qqqi t I rfuqi "HH" qrf oqRcqr qqqi 
t 3 k RjHMvjKq q?f iqqq cRg oFt qroki 3 k ld©dd1 qRRi^qq -if 
qqd®q dr^^'vi MR R ^rt q^qr t 1 qsrfq RqqqqRq % qsqq^Riq 
diRdq> 3RT.qq j^d^ld 3#rfkiq t, qqrfq Rri RRi hi H^qi t M qq 
TRT qH H®q M ^§q^r eqiictu k RldiddH Hi Mgqdl % I 
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H'TWM tfisrfrl R g)C7<;cfd/ ^f^fd 141-152 

4)'IMqr(cI Jd^cicii q^fd -qr 3ffEnRcT % I if? q<£ld 

^ ^Id( FnRgfT farTWcf 3Tf^T^RT, 'fFTS^ 3^T qRci$d '^tT^ 
Ifj trfl 3iiciv<dcti % I "^ef ^1®^ "cp^cT" Ttf Rbqi<dl4) Kfig R 
Rr^ ^3T1 % I "<£d" ■qq 3T8? % "Rlddl" I TT^fqR "qRN^ld % 

R ■gs’TOT: -^13^ -5FT Mfc|, MdHh'-yf fr qifc R 

cf^lTct><.u| -q^R % TF^r R Tigw f^RIT FIT % I "R^cTT" ?fo^ FT 3T$ % 

^ JF^ralcr” ^ R ^FT RRft % | 3T8f R -^fRcT RlF % 

R^cTT-FTT«HT R? R FFt 'FRlR I RfJ F flRdrcl R? R fcsjcT R I 
•31cf: W TTTSRT R |4) drc| "qR ^^fcl 1?T tfq>d) % I crtodi 

^fR RTF*! R 3T[R FTFT "3K FfwRtfRRr, fqqr RFq % 

qR^Rt qR RtRi Rfc F^cidi fsRt % IRRft wcjRf Ft Fqf 
ftf R i 
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List of Rare Buddhist Text Series 


1. Guhyadi-Astasiddhi Sangrah: critically edited the Sanskrit text and 
Tibetan version by Rare Buddhist Text Research Project (RBTRP) of the 
Institute. Pages: 62+290+306, Year: 1988, Price: Rs.ll5Hb, Rs.90Pb. 

2. Jttanodaya Tantrum: (in Sanskrit) critically edited by RBTRP. 

Pages: 30, Year: 1988, Price: Rs.l5Pb. 

3. Durlabha Grantha Paricaya: (in Sanskrit) edited by RBTRP. 

Pages: 16+241, Year: 1990, Price: Rs.55Hb. 

4. Durlabha Granthon ki Adhar Samagri: (in Sanskrit) edited by RBTRP. 
Pages: 16+137, Year: 1990. Price: Rs.40Hb. 

5. Lupta Bauddha Vacana Samgrah: (in Sanskrit) edited by RBTRP. 

Pages: 31+128, Year: 1990, Price: Rs.40Hb, Rs.30Pb. 

6. Bauddha Tantra Kosha: (in Sanskrit) compiled by RBTRP. 

Pages: 44+160, Year: 1990, Price: Rs.45Hb, Rs.40Pb. 

7. Vasantatilakam of Krsnapada with the Commentary : 
critically edited Sanskrit text and Tibetan version by RBTRP. 

Pages: 46+174+162, Year: 1990, Price: Rs.95Hb, Rs.70Pb. 

8. Dakinijalasamvararahasyam: (in Sanskrit) : edited by RBTRP. 

Pages: 20, Year: 1990, Price: Rs.l5Pb. 

9. Krsnayamari Tantra with Ratnavali Panjika by Kumar Chandra: 
critically edited Sanskrit text with Tibetan version by RBTRP. 

Pages: xxxiv+182+288. Year: 1992, Price: Rs.l50Hb, Rs.lOOPb. 

10. Mahamaya Tantra with Gunavati Commentary by Ratnakarashanti: 
critically edited Sanskrit text with Tibetan version by RBTRP. 

Pages: xxii+168. Year: 1992, Price: Rs.70Hb, Rs.50Pb. 

11. Abhisamayamanjari by Shubhakaragupta: critically edited Sanskrit 
text with Tibetan version by RBRTP. 

Pages: xvi+94. Year: 1993, Price: Rs.35Pb. 

12. Vimalprabhatika of Kalki Sripundarika on Srilaghukalacakratantra 
by Sri Manjusriyasa Vol. II: (Sanskrit). This volume contains 3rd and 
4th chapters out of the 5 chapters of the text. 

Pages: xxiv+251. Year: 1994, Price: Rs.llOHb, Rs.75Pb. 


Courtesy: Shri Tarun Dwivedi, Surviving Son of Late Vraj Vallabh Dwivediji (15 Jul 1926 - 17 Feb 2012) 


164 


*ft: xviii 

Rare Buddhist Texts Research Journal "Dhih" 


1 . 

Dhih 

Vol. I 

1986 

Rs.65.00 

2. 

Dhih 

Vol. II 

1986 

Rs.38.00 

3. 

Dhih 

Vol. Ill 

1987 

Rs.42.00 

4. 

Dhih 

Vol. IV 

1987 

Rs. 40.00 

5. 

Dhih 

Vol.V 

1988 

Rs.45.00 

6. 

Dhih 

Vol. VI 

1988 

Rs.4p.00 

7. 

Dhih 

Vol. VII 

1989 

Rs.45.00 

8. 

Dhih 

Vol. VIII 

1989 

Rs.44.00 

9. 

Dhih 

Vol. IX 

1990 

Rs.50.00 

10. 

Dhih 

Vol.X 

1990 

Rs.55.00 

11. 

Dhih 

Vol. XI 

1991 

Rs.55.00 

12. 

Dhih 

Vol. XII 

1991 

Rs.55.00 

13 

Dhih 

Vol. XIII 

1992 

Rs.55.00 

14. 

Dhih 

Vol. XIV 

1992 

Rs.55.00 

15. 

Dhih 

Vol. XV 

1993 

Rs. 125.00 

16. 

Dhih 

Vol. XVI 

1993 

Rs.60.00 

17. 

Dhih 

Vol. XVII 

1994 

Rs.60.00 







Forthcoming Titles 

1 Vimalaprabha Vol. Ill ( 5th and Indices etc.) 

2. Cakrasamvara Tantra 

3. Cakrasamvarapanjika of Jayabhadra 

4. Cakrasamvaravirti of Bhavabhatta 
Catuspithamahatantraraja with the Commentary 

6. Samputa Tantra 

7. Kalparaja Mahatantra 

8. Dakamava Tantra 

9. Vajravarahi Kalpa 

10. Mahakala Tantra 

11. Bhutadamara Tantra. 

12. Bharatiya Tantrasastra (a collection of articles ) 

13. Yoginisancartantra with the Commentary 

14. Abhidhanottaratantram 

15. Vajravali 

16. Siddhaikaviratantram 

17. Buddhakapalatantram with the Commentary 

18. Vajradakamahatatram 

19. Yogittijala Mahatantram 

20. fvalavalivajramalatantram 
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